THE PASTORAL CHURCH IN THE
NEW TESTAMENT *

[ L]

F true Christian life consists in the practice of the virtues
I of faith, hope and charity (1 Thess. 1:8; 4:9; 1 Cor.

13:18), it behooves us to make good use of God’s grace
in the most varied circumstances of human existence (1 Pet.
4:10): “ Who i1s wise and instructed among you? Let him
by his good behaviour show his work in the meekness of
wisdom ” (Jas. 3:13; cf. Eph. 4:15). This instruction is the
immanent work of God the Father, of Christ the Teacher
(Mt. 28:8-10), of the guiding Holy Spirit (Jn. 16:12-15; cf.
14:17, 26), as well as of the leaders of the Church, whose mis-
sion it is to see to the moral formation of the faithful.

Peter, like his master (Jn, 10:1-15), is responsible for the
conduct, nourishment and health of the flock (Jn. 21:16-17).
Paul, “ God’s collaborator ” (1 Cor. 3:9-12), the “ wise archi-
tect ” who lays the foundation of the local Church, supervises
the building process very closely. He admonishes and instructs
“, .. in all wisdom, that we may present every man perfect
in Christ Jesus ” (Col. 1:28) . All the Apostles must teach the
converts to live by the morality of the Gospel (Mt. 28:19).
The leaders, mentioned in Heb. 18:7, watch over the souls
entrusted to them and have the right to expect obedience and
submission to their practical advice (cf. 1 Thess. 5:12-13).
Finally, after Timothy, every Church leader devoted himself
to the education of the faithful with a program furnished by
St. Paul’s testament: “ Preach the word, be urgent in season,
out of season; reprove, entreat, rebuke with all patience and
teaching (2 Tim. 4:2; cf. Tit. 2:13). All these doctor-pastors
announced and handed on “the wisdom of God” (1 Cor.
2:6-7) . What was their method? *

* Translated by Francis J. Turpin.
* This theme is not treated in the “ Morales du Noveau Testament ”; however,
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Just as the Lord, while teaching and preaching in the cities
(Mt. 11:1), gave special instructions to his Apostles, they in
turn elaborate plans (Acts 20:13), settle questions of detail
(1 Cor. 16:1), finalize certain usages or the application of prin-
ciples which assure the peace of souls and the good order of
liturgical assemblies (1 Cor. 11:84). Left at Crete to complete
the organization of the urban communities, Titus will only
have to conform to the arrangements made by St. Paul himself
(Tit. 1:5).

A similar task is entrusted to Timothy at the head of the
Church of Ephesus (1 Tim. 1:8), a task summarized as the
exercise of authority and the teaching of doctrine (1 Tim.
4:11) . In some circumstances it will include opposition to the
propaganda of unorthodox doctrines (1:8) ; laying down regu-
lations to advance religious life (4:11); reminding widows of
the obligations of their state (4:7) and the rich to be gener-
ous with their worldly goods (6:17) ; reiterating the injunction
to those who are lazy that they must work (2 Thess. 3:10);
glving observations on good behaviour and reprimands for
the lack of decorum (1 Cor. 11:17) ; exhorting all to progress
in saintliness, to live in complete wisdom (1 Thess. 4:11), to
be faithful to the solemn obligations of baptism (1 Tim. 6:13-
14) . In all cases, the pastor prescribes and delivers the watch-
words, but more exactly he informs and announces; he is only
an intermediary. The reserve and discretion shown by the
Apostles in their prescriptions is quite remarkable. The Lord
alone has the authority to command, they merely convey his
instrictions (Mt. 28:20), and they ceaselessly remind us that
they impose nothing in their own right (1 Cor. 7:10; cf. 2
Thess 3:3-4) .

To be sure, they issue directives (Acts 18:15; Col. 4:10),
and even precepts, but they are instructions as well as com-
mands, and they always recall their divine origin.? It is with

valuable indications may be found in W. Schrage, Die Konkreten Einzelgebote in
der Paulimischen Paranese, Gutersloh, 1961,
?1 Cor. 14:87: “If anyone thinks that he is a prophet or spiritual, let him
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extreme reluctance that St. Paul formulates orders in the
strictest sense of the term. It is easy to conceive, since the aim
of any instruction or paraggelia is to inculcate charity (1 Tim.
1:5), and a spiritual love can only be aroused by the lan-
guage of the Spirit,” not by that of the law (1 Cor. 2:18).
This is precisely the goal of the pastoral ministry, the forma-
tion of a pure heart, a good conscience and a strong faith,
which are the indispensable conditions of the true agape
(1 Tim. 1:8-4; cf. Heb. 10:22-25) inspired by the Holy Spirit.

The role of teaching cannot be overemphasized in the origins
of Christianity. The whole life of Jesus was a preaching minis-
try (Mt. 4:23; 9:35; Lk. 13:22). He entrusted his Apostles
with the task of instructing the disciples (Mt. 28:20; cf. Mk.
6:30), and ever since that time the Church’s role has been
that of a teacher (1 Tim. 8:15), the pastors are the ones who
teach, and the faith and Christian education are the realities
which are taught. It is a formation which is both doctrinal and
practical (1 Cor. 4:17; 2 Tim. 2:2; 3:10). When the convert
has accepted the apostolic message (Acts 4:2; 28:31), he re-
ceives a didaché or elementary instruction regarding baptism,
the imposition of hands, the resurrection of the dead and eter-
nal judgment (Heb. 6:2; cf. 1 Cor. 15), all of which summarize
the essential elements of his solemn profession of faith. Later it
1s explained that he must resist scandals (Rom. 16:1%7), and
that he must not allow himself to be contaminated by the
Jewish practices (Acts 21:21, 28). The emphasis is on the
reform of morality, the casting off of the “old man” (Eph.
4:21-23) , ““ everything that is expedient ” for a genuine Chris-
tian living (Acts 20:20). Obviously, young people and slaves

recognize that the things I am writing to you are the Lord’s commandments”;
2 Peter 8:2: . . . wherein I stir up your pure mind to remembrance that you may
be mindful of what I formerly preached of the words of the holy prophets and of
your Apostles which are the precepts of the Lord and Saviour”; 1 Jn. 2:7: “.
no new commandment I am writing to you, but an old commandment which you
had from the beginning ”; 1 Jn. 4:21: “ This commandment we have from him
2 In. 4: “T rejoiced greatly that I found some of your children walking in truth,
according to the commandment that we have received from the Father.”
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are subjected to a more detailed instruction, didaskalia (Tit.
2:6-10; cf. 1 Tim. 6:1).

Little by little the neophyte becomes an adult in his faith
and is in a position to become an instructor to his brothers
(Heb. 5:12) . St. Paul encourages this zeal? but St. James is
suspicious of the interference of these teachers, who are often
incompetent and spurred on by vainglory.* In fact, there is an
extreme infatuation within the Church with everything that is
knowledge and speculation; no title is more highly valued than
that of teacher; and both men and women ° may be seen going
from house to house (1 Tim. 5:13) or speaking at meetings,
proposing a didaché (1 Cor. 14:26), “ advancing” (2 Jn. 9),
and “ teaching things that they ought not” (Tit. 1:11). The
results of doctrinal deviations are so gross ¢ that St. Paul and
St. John are forced on the one hand to specify the criteria of
orthodoxy,” and on the other hand to accredit the truly inspired

*Col. 8:16: “. .. in all wisdom teach and admonish one another. . . .” 1 Cor.
12:31; 14:1, 39; of. Heb. 10:24; 12:15. This catechist is not a doctor, but a
teacher, instructor-educator, in conformity with the phrase *teacher of children”
(Rom. 2:20), with the later honorary Jewish title of Hakam, head of the Bet ha-
Midrash (cf. Y. Mantel, Studies in the History of the Sanhedrin, Cambridge, Mass.,
1961, pp. 132 1.}, and with the usage of the papyri which designate by this term
the relationships of patron and apprentice in apprenticeship contracts (cf. J. H.
Moulton, G. Milligan, The Vocabulary of the Greek Testament, London, 1949, en
this word).

* Jas. 8:1: “ Let not many of you become teachers.” There are so few candidates
for the administrative tasks of the Church because so many are seeking the teaching
positions; thus the rehabilitation of the administrative positions in 1 Tim. 8:1 (cf.
C. Spicq, “Si quis episcopatum desiderat,” Revue des Sciences Philosophiques et
Theologiques, 1940, pp. 316-326).

5Acts 15:1; 1 Cor. 14:34; 1 Tim. 2:12; Apoc. 2:20.

% The Lord had already asked his followers to be on guard against the teaching
(didaché) of the Phariseces and Saducees, denouncing thoe spirit of their religious
formation as being similar to a leaven (Mt. 16:12). St. Paul was indignant with
the vagaries of those “tossed to and fro and carried by every wind of doctrine
devised in the wickedness of men” (Eph. 4:14; cf. Heb. 18:9). There is already a
multitude of teachers (2 Tim. 4:3) who “ understand neither what they say nor
the things about which they make assertion” (1 Tim. 1:7), proposing “ doctrines
[didaskalia] of devils” (1 Tim. 4:1), creating “destructive sects” (2 Pet. 2:1)
which will exist at Pergamum and Thyatira (Apoc. 2:14, 15, 24).

" Every believer Is a disciple, that is, one taught (2 Thess. 2:15; Gal. 1:12; Eph.
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and the members of the hierarchy as teachers. These two
categories are not opposed to each other, since ““ the spirits of
the prophets are under the control of the prophets,” and also
the head of the community regulates its manifestations (1 Cor.
14:32 f1.) . In Antioch, the prophets and teachers are ministers
of the cult, and the Church ordains them to send them officially
on mission (Acts 13:1-2). The Council of Jerusalem acts in
the same way with regard to “leading men among the breth-
ren ” who are also charismatic (Acts 15:22, 32). Timothy will
receive his charisma, granted “ by reason of prophecy with the
laying on of hands of the presbyterate.” ® The bishops and
presbyters, who must be qualified to teach (1 Tim. 8:2; 2 Tim.
2:24), are simultaneously chosen by the Apostle’s delegate

4:21; Col. 2:7). He is defined by his relationship to a Master and to the reception
of his doctrine, “the teaching of God our Saviour” (Tit. 2:10), the only ene
worthy of blind adherence (1:9). Transmitted by the Apostles (cf. Heb. 4:2), it is
in fact true, “as truth is in Jesus” (Eph. 4:2). Faith is essentially obedience to
“that form of doctrine into which you have been delivered” (Rom. 6:17; cf. A.
Seeberg, Der Katechismus der Urchristenheit, Leipzig, 1903, pp. 1ff; 198 ff; S.
Lyonnet, Exegesis Epistulae ad Romanos V-VII, Roma, 1961, pp. 48 f.), in harmony
with the common object of faith (Rom. 12:6; Tit. 1:4), “ according to the gospel of
the glory of the blessed God” (1 Tim. 1:10-11; cf. Tit. 2:1). It is this exact
relationship with “the doctrine of Christ” (2 Jn. 9) which defines ““the good
doctrine (1 Tim. 4:6) or the “ sound doctrine ” (1 Tim. 1:10; 6:3; Tit. 1:9; 2 Tim.
4:3). On the soundness of doctrine cf. C. Spicq “ Pastorales” in DBS VII, 95).
Doubtless each Apostle has his personal “ methods,” his own way of presenting the
message and of accentuating certain rules of life (1 Cor. 4:17; cf. 2 Tim. 1:18);
thus there will be Paul-, James-, John- and Peter-type spiritualities, whose
legitimacy the Lord implicitly recognized (Lk. 7:81-35). Preserving the trust
unchanged (1 Tim. 6:20) does not mean the stagnation of the teaching. Again, we
must cite St. Vineent of Lerins; “ Guard the trust, that is, what was entrusted to
you, not what you invented; what you received, not what you thought up. . . .
You are not an author but a guardian, not a founder but a disciple. . . . You
received gold, return gold. . . . O Timothy, because of your explanation we now
believe in a clearer way what we used to believe in a more obscure way. . . .
Teach the same things you were taught. Speak in a new way, but do not speak of
novelties: cum dicas nove, non dicas nova” (Commonitorium, 22; PL, L, 667).
The important thing is fidelity to the spirit of Jesus Christ.

®1 Tim. 4:14. The laying on of hands transmits the Spirit (cf. C. Spicq, Les
Epitres Pastorales, Paris, 1947, pp. 320 {1,; E. Lohse, Die Ordination in Spatjudentum
und im Neuen Testament, Gottingen, 1951; M. Black, “The Doctrine of the
Ministry,” Expository Times, LXIII, pp. 112-1186.
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(Tit, 1:5; 1 Tim. 3:2) and “ established by the Holy Spirit ”
(Acts 15:28). Thus, as regards either missionaries or local
ministers, we may say that the doctrinal capacity and authority
come from God, who “established ” the Apostles, prophets,
evangelists, teachers and pastors in the Church.® They all
have the duty of faithfully accomplishing this teaching task *°
if they desire their own salvation and that of others (1 Tim.
4:16) . They are but the organs of an uninterrupted tradition,
exposing a Church doctrine “ according to piety ” (1 Tim. 6:8;
cf. 8:15-16) , and which they in turn will transmit to qualified
believers ** without it being possible for them to modify the
purport (1 Pet. 1:20; 1 Tim. 6:20).

The activities of these teachers are extremely different in
both nature (genre) (1 Cor. 12:4-6, 10-11) and quality.** The

°I Cor. 12:28 (Eph. 4:11); 1 Tim. 1:12; 2 Tim. 1:11; Acts 20:28 (cf. C.
Claereboets, “In quo vos Spiritus Sanctus posuit episcopos,” Biblica 1943, pp. 370-
387). It is to be observed that the names of the charisms usually place stress on
delegation: the apostle is sent (envoyé) (Rom. 10:15), the prophet speaks in the
name of God, announces what God told him to say (Jas. 5:10; 1 Pet. 1:21; cf. Fl.
Josephus, C. Ap., I, 7-8; J. B. Frey, “La Révélation d’aprés les conceptions juives
au temps de Jésus Christ,” RB, 19616, pp. 494 ff; cf. Act. 21:10-11); the prophet
Agabus presents his message, “ Thus says the Holy Spirit ”; the evangelist exposes
and comments on the good news promulgated by Jesus (Heb. 2:8; 4:2; 1 Pet. 1:25;
2 Tim. 4:5); the teaching instructor gets his doctrine from Scripture (2 Tim. 3:16),
from apostolic tradition (1 Tim. 4:6; 6:8; Tit. 1:9; 2 Tim. 8:10), and finally {from
Jesus’ message itself (1 Tim. 2:7; 2 Tim. 1:11), the pastor feeds Christ’s sheep
(Jn. 21:15-17; cf. Acts 20:28).

®Rom. 12:7. This explains the insistence of the pastorals in recommending to
Timothy, Titus, the bishops, the presbyters: speak, teach, persevere in instruc-
tion,” the eminent task of “ the good minister of Jesus Christ” (1 Tim. 4:6, 16, 17;
6:8; Tit. 1:9; 2:1; 2 Tim. 4:2); the most explicit text is 1 Tim. 4:18: “ Until I
come, be diligent in reading, in exhortation and m teaching.”

2 Tim. 2:2: “ Therefore . . . be strengthened in the grace which is in Christ
Jesus; and in the things you have heard from me through many witnesses, commend
to trustworthy men who shall be competent in turn to teach others”; cf, 1 Tim,
5:22.

*20ne of St. Paul’s great preoccupations was to control and organize the
charismatic manifestations in church. He requires on the one hand that they have
a maximum of intelligibility (1 Cor. 14:7-20), and on the other hand that they be
useful to the listeners (v. 6; 12:7); that is, something completely different from a
marvel or a craze, but rather a solid construction: edification (1 Cor. 14:4-5, 12, 26).
A speech is “edifying ” only if it instructs, encourages and finally strengthens what
is good and pushes towards its realization (v. 8; 2 Cor. 12:19; 18:8-11; Eph. 4:29).
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best ** and most widely accepted ** is unquestionably prophecy,
directed “ not to unbelievers but to believers ” (1 Cor. 14:22),
and whose modes are also very diverse. In fact, the prophet
is like a “lamp, burning and shining ” (Jn. 5:85; cf. 2 Pet.
1:19), able to predict the future (Acts 11:28; 21:10) and to
discern the mirabilia Der (Lk. 2:25, 36), and fervent to sing
them (Lk. 1:67; Acts 19:6) ; he is also keen in penetrating the
secrets of hearts (Jn. 6:19; cf. Heb. 4:12-18) and thus bring
about their conversion (1 Cor. 14:24-25). But, after John the
Baptist, his principal duty is to prepare the arrival of the
Saviour into souls (Jn. 1:23, 26; Apoc. 19:10; cf. 3:20) ; he is
a herald who proclaims salvation and interprets God’s revela-
tion made by his Son. He corresponds to our conception of a
preacher, whose triple role is to instruct, exhort and encourage
or console the faithful (1 Cor. 14: 38,6,31). He is a “ para-
clete ” who teaches,”® convinces (1 Pet. 5:2-8), enriches and
changes the spirit of his listeners. Thus his sermon on para-
klesis is at first a didaskalia or didaché, but in an animated
style ** which will distinguish clearly the voice of an apostle
from that of a professor (1 Cor. 14:3), because it will edify,
and it is God who exhorts through him.*”

This aspect of pressing invitation and stimulation is so pre-
ponderant that the apostolic sermon—whose best definition is
an exhortation— commands all the practical morality of the
New Testament: the evangelic doctrine is presented, and the
servants of the Word insist most emphatically on the adherence

**Recall the charisms of knowledge (1 Cor. 18:2), wisdom (12:8), teaching
(v. 28), revelation (14:6), interpretation (v. 26); ef. H. Karpp, “ Prophet oder
Dolmetscher? ”, Festschrift G. Dehn, Neukirchen, 1957, pp. 103-117. St. Paul
counsels: “ Aim especially that you may prophesy ” (1 Cor. 14:1, 5).

** Acts 2:17; 21:9; 1 Cor. 14:81; 2 Cor. 18:11; 1 Jn. 4:1-2; Apoc. 22:9, etc.

15 Cf. Jn. 14:26; 15:26; 16:13; Rom. 12:8.

181k, 3:18; 1 Thess. 2:8; 1 Tim. 4:18; 6:8.

"2 Cor. 5:20. The sermon, an apostolic function, is necessarily an act of God
(2 Thess. 2:16; Heb. 12:5), of the Holy Spirit (Acts 9:81), of inspired Scripture
(Rom, 15:4). C. Ryder Smith sees there the constant help of God stimulating
Christian life, hence a quasi-synonym of grace (The Bible Doctrine of Grace,
London, 1956, pp. 81 f1.).
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of the heart and its application in one’s conduct; that is, not to
receive the grace of God in vain (2 Cor. 6:1; Heb. 3:7; 4:11),
remain attached to the Lord with all one’s soul (Acts 11:28),
be steadfast in the faith (Acts 14:22; Jude 8), give all one’s
life in sacrifice to God,*® observe the “ commandment > of how
one must walk so as to please God,” pray (1 Tim. 2:1), be
obedient, charitable, and peaceful,?® guard against carnal covet-
ousness (1 Pet. 2:11), not to become inured to sin (Heb. 3:18).
Sometimes the sermon will revive, encourage, strengthen,* at
other times it reassures one of the authenticity of the Christian
life (1 Pet. 5:12) and consoles anxious hearts.*

In the beginnings of the Church, temptations of lassitude
and inertia menaced the travellers to the celestial city. Certain
ones already have “hands that hang down and tottering
knees,” * and deviate from the straight road. The teaching
of the didaskalia strives to bring a remedy ** by bringing them
back and guaranteeing their stability.® They appeal to Serip-

** Rom. 12:1, introducing the whole exhortatory part of the Epistle (cf. the
perfect commentary of H. Schlier, Le temps de U'Eglise, Tournai, 1961, pp. 85-99).
Written by a prophet or an inspired teacher, exposing a doctrine which is instruc-
tive as well as encouraging and consoling, the Epistle to the Hebrews presents itself
as a “ word of exhortation” (18:22). I Peter has the same character (5:12).

1T Thess. 2:12; 4:1-2, 10-11; 2 Thess. 3:12; Eph. 4:1.

20X Thess. 5:14; Rom. 16:17; 1 Cor. 1:10; 4:16; 16:15-16; 2 Cor. 10:1; Phil. 4:2;
Philemon. 9.

221 Thess. 4:18; 5:11; 2 Cor. 2:7; 1 Tim. 5:1; Heb. 3:13; 6:18.

22 This acceptation of the paraclesis-consolation during the trial of life, constant
in the Old Testament, is known from Paul who attributes this comfort to God (cf.
2 Cor. 1:3-7; 7:4-18), providing renewed hope (Rom. 15:4). Liberated from
prison, the Apostle and Silas do not want to leave Philippi without having reassured
and consoled the brethren with a visit (Acts 16:40; cf. 1 Cor. 4:13; Eph. 6:22;
Col. 4:8).

2 Heb. 12:12 (Is. 85:8); cf. recalling these waverings in Spicq, C. “ La parabole
de la Veuve obstinée,” RB 1961, pp. 88 fI.; the Guerre des Fils de Lumiére . . . X,
5: les fondus de coeur; XI, 10: les abattus d’esprit; XIV, 5: les chancelants; XIV,
6: les mains défaillantes, les ondoyants de genoux; XV, 7.

24 Heb. 12:12 {131: “. . . that no one who is lame may go out of the way, but
rather be healed ”; cf. 1 Kings 18:21.

23 Heb. 12:12; the verb anorthod, “ to straighten ” what is bent, deviated (Lk.
18:18) or collapsed, has the sense of consolidating and stabilizing a dynasty (Acts
15:16; cf. 2 Sam. 7:18, 16, 26). It is part of the technical vocabulary of the
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ture, which is so effective in denouncing errors of orientation,
in obviating failures, in assuring the uplifting and correction of
morals (2 Tim. 8:16) . Thus, the punishment of the unfaithful
Israelites constitutes one of the warnings (1 Cor. 10:11) which
Providence wreaks on those who would follow “ the same ex-
ample of unbelief.” ** If every child is educated by the rude
discipline of the traditional paideia, the adult is especially in
need of instructions and admonitions which will develop his
insight and familiarize him with wisdom. Charity requires of
every good Christian to give his brothers this opportune advice
and even to repeat it; > but it is the duty of the community
leaders especially to reprimand, even to censure (Tit. 3:10)."
If they summon and command, it is to obtain irreproachable
conduct from the faithful, and that implies a recall to order,
repeated admonitions (Col. 1:28) —1 Thess. 5: 12 summarizes
their entire service.

In reality, a master is led not only to scold his disciples and
inflict blame on them (Lk. 19:89), but also to reprimand them
for their omissions and to punish them (Jude 9). Now, it is
remarkable that the pastors never apply punishments—only
God punishes.?® They are only required to denounce evil in all
its forms and to correct the delinquents, an element which is
just as essential to the Church’s teaching as the teaching of
what is good and the exhortation of the faithful.*® First this

Sapiential Books: “You have given me your saving shield; your right hand has
upheld me” (Ps. 17 [18]:36); “ Though they bow down and fall, yet we stand erect
and firm ” (Ps. 19:9). This re-establishment is the function of religious insight: “ By
wisdom is a house built, by understanding is it made firm ” (Prov. 24:3; cf. Jer.
10:12; 88:2), but first a gift of God: “The Lord raises up those that were bowed
down ” (Ps. 146:8; 145:17; Sir, 11:12).

25 Heb. 4:11; The Apocalypse of Baruch: “ Do not stray from the road of the
Law, but watch and admonish the rest of the people, lest they stray from the
precepts of the Almighty (44:2-4; Patrologie Syr. IL. 1132-35).

2" Rom. 15:4; 1 Thess. 5:14; 2 Thess. 3:15; Col. 3:8.

2 Pet. 2:9 (cf. Mt. 25:46). Neither punishment (cf. 1 Jn. 4:18) nor pain
(Heb. 10:29; cf. 2 Mae. 4:38; Wis. 19:4), required as the vengeance of evil (cf.
Acts 22:5; 26:11), belong to the vocabulary of the New Testament teaching.
1 Cor. 4:21 is but a threat: “ Shall I come to you with a rod? ”; this as opposed
to the iron rod of Apoc. 2:27; 12:5; 19:15.

% 9 Tim. 3:16; 4:2; Tit. 2:15. The presbyter must be capable of exhortation by a
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implies that they enlighten consciences, bring errors and wrongs
to light, not hesitating to label what is wrong as wrong, and to
specify in what it consists; *° since they define guilt (Jas. 2:9;
2 Pet. 2:16), they should have the courage and frankness to
accuse and confound the delinquents (Jude 15). Regardless
of what kind it is, the sin of the sinner must always be de-
nounced and corrected (Mt. 18:15; 1 Tim. 5:20): all who
do evil (Jn. 3:20) and the works of darkness (Eph. 5:11),
those who break the Law (Jas. 2:19), adulterers (Lk. 8:19),
the impious (Jude 15) and the unorthodox. . . .*

Thanks to this vigilance and insistence of the pastors (1 Tim.
4:15-16; 2 Tim. 4:2), the faithful are assured of being linked
to the authentic Word of Christ and that there will be no devia-
tion in the uprightness of their lives. They benefit from all the
help of a Church which carries the divine seal: “ Let everyone
depart from iniquity who names the name of the Lord ” (2
Tim. 2:19) .

Cesravus Sricq, O.P.

Albertinum
Fribourg, Switzerland

sound didaskelia and of refuting contradictors (Tit. 1:9; cf. v. 18; Epictetus: “He
is skilled in reasoning and he knows how to refute and convince; he is capable of
showing each contradictor the cause of his fault and to point out clearly how he is
not doing that which he wills but doing that which he does not will,” II, 26, 4).
In the divine paideia, the sinner is reinstated by the word of God (Heb. 12:5).

3% Those who do evil are fleeing from the light, for fear that their deeds will be
denounced and condemned (Jn. 8:20; cf. Epictetus, I, 26, 17: “In everyday life
we are not willingly receptive to censure and we detest the one who censures”;
I, 1, 32; XIV, 20). The prophets have a real gift for discerning the secrets of
conscience and for persuading the accused and to bring about his confession (1
Cor. 14:24; cf. Heb, 4:12-13). In fraternal correction, according to Mt. 18:15,
every Christian must enlighten his brother as to the seriousness of his faults and
reprimand him. Thus Eph. 5:11-18: “ Have no fellowship with the unfruitful works
of darkness, but rather expose them. For of the things done by them in secret it is
shameful even to speak.” Compare Qumran, T QS V, 2h-VI, 1; IX 17; C. D. VII, 2;
IX, 6-8.

3 Tit. 1:9-13. G. Bornkamm (“The History of the Origin of the So-Called
Second Letter to the Corinthians,” New Testament Studies, 1962 pp. 261 ff.)
reminds us that the warnings against false teachers are most often placed at the end
of the sermons, letters or New Testament writings (Mt. 7:15 fl; Acts 20:29-30;
Rom. 16:17-20; Gal. 6:11 fi.; 1 Cor. 16:22; 1 Pet. 4:17; 5:2; Jude 17 {i; Didaché
16:3 8.).



EDITOR’S PREFACE

Caritas Christ urget nos (2 Cor. 5:14) . The whole world has
been witness to the charity of Christ in the heart of the late
Pope John XXIII. In the few but full years of his pontificate,
the charity of Christ urged him, not only to bring to the people
of Rome his personal warmth, but to communicate to and share
with the modern world the universality of Christ’s love for
mankind. He chose a most fruitful and universal way to renew
in this world the Christian spirit in his heart: The Second
Ecumenical Council of the Vatican. Through this initiative,
the vision, zeal, and charity within him were communicated to
and shared with the bishops of the world. Continued in the
same spirit by Pope Paul VI, the Council, in turn, promises to
bring, through the deliberations of the Conciliar Fathers, the
charity of Christ to all the faithful and to all men of good
will attentive to its counsels.

The prospect of editing a work on the theological dimension
of this momentous Council was awesome; yet the actual prepa-
ration of this volume has been a joy, since it has been a personal
experience of the renewal of Christian vision, zeal, and charity
inspired by Pope John XXIII and continuing under the
benevolence of Pope Paul VI.

The response of eminent theologians from all parts of the
world to our request for articles was immediate and enthusiastic.
As the manuscripts were read it became clear that their under-
standing of the issues of the Council and their theological skill
in presenting their views were as profound as their zeal was
spontaneous. Fach study stands on the merit of the author’s
own competence and of the quality of his presentation. Because
of this, and because of the technical nature of many of the
studies, the editor has viewed his task simply as one of repro-
ducing faithfully the manuscripts offered by the authors. While
such a procedure permits a variety of opinion, it has the
advantage of presenting, without editorial intrusion, the exact
thought of many authors; and while it permits marked differ-
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ences in style, it has the advantage of preserving, without
editorial interference, the international flavor of the volume.

Even in this one appointed task, the editor must personally
acknowledge the immense assistance he has received from
generous and zealous colleagues and friends. The volume is
first and foremost the work of the editorial staff of Tur
TaomisT upon whose collective knowledge, experience, and
skill I have constantly depended. Particularly, I am indebted
to the members of the staff who have contributed articles to
this volume.

Although translators are said to perform a thankless task,
my thanks are certainly due to Mr. Francis Turpin, to T. C.
O’Brien, O. P., and especially to F. C. Lehner, O. P. who carried
the burden of translations for this volume. The generous as-
sistance of Edwin M. Rogers, O. P., Business Manager of The
Thomist Press, in many office duties was most valuable. For
typing and manuscript preparation I extend my appreciation to
Miss Nancy Caldwell and to Helena Maxfield.

To Very Reverend E. F. Smith, O.P., Regent of Studies of
the Province of St. Joseph, who encouraged the work at every
turn and provided the Introduction to the volume, I offer
sincere and lasting gratitude. For the solicitude and support
which has made possible, not only this volume, but the con-
tinued work of Tur Tuomist and The Thomist Press, I
acknowledge my filial indebtedness to Very Reverend W. D.
Marrin, O.P., Provincial of the Dominican Fathers, Province
of St. Joseph.

AntHONY D. LEE, O.P.
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(o )

VERY age seeks self-understanding, insight into its
E sources of strength and its areas of weakness, clarifi-
cation of the direction it is taking in reality as well as

in intent. Ages past have, in the perspective of time, been
called “ golden ” or “dark ”; an era, a century, a reign, or a
decade has been characterized as renaissance, revolutionary,
glorious, or uproarious. How should the twentieth century
understand itself? How will the twentieth century appear in
the pages of history? Some would see it already character-
ized by the mushroom cloud of the atom bomb: a century of
fear, of anxiety. For others, despite the tremendous technical
advance in transportation and communication, or perhaps
because of this, the twentieth is the century of loneliness in
which man is estranged from his fellow man; or of emptiness
in which the control over the earth, maybe the stars, has
served to reveal a tragic impoverishment of the human spirit.
God gave to this twentieth century Pope John XXIIT and
John gave to it a new meaning. He saw himself as an opti-
mist and as an optimist he appeared and appealed to men
everywhere. His words were many and of them many were
powerful. Yet what he was, what he did, more than what he
said, entranced a world. He gave hope in being hopeful, con-
fidently reaching for goods long since abandoned in despair.
He preached love most effectively in the daily, generous exer-
cise of his own universal fatherhood. He lived through many
wars, two of which were rightly called “ world ”’; they effected
in him a profound vision of “peace on earth.” Paradoxically
he restored a warm hope of unity and peace while nations still
chose sides in a cold war; he restored man to personal dignity
by personifying the inestimable value of simplicity. In all, a
rich interior goodness overflowed as most vigorous, robust,
triumphant living. John was, in the phrase of St. Catherine

x1
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of Siena, “ Christ on earth ” and all men seeing Christ in him
were in some measure, small or great, renewed in themselves.

“Renewal ” early became the watchword of the Council
called by Pope John. Thus on October 20, 1962, the Conciliar
Fathers declared: ““ Under the guidance of the Holy Spirit,
we intend in this assembly to seek the most effective ways of
renewing ourselves and of becoming increasingly more faithful
witnesses of the Gospel of Christ. We will strive to propose
to the men of our time the truth of God in its entirety and
purity so that they may understand it and accept it freely.”*

The hope and love, the quest for peace and simplicity, the
witness to Our Lord characteristic of Pope John have ani-
mated the Council. The reason for the Christian vitality of
both Pope and Council is the one Holy Spirit, font of light
and love for the Church of Christ, abiding in the Holy Father
and the Fathers of the Second Vatican Council. The Church
renews herself from within and deep within her is God’s Spirit.
Through John He manifested, even dramatically, His power
to draw the hearts of men. Through the Council He would
change those hearts, fill them with His love.

From the first moment of planning, the perspective of the
Second Vatican Council has been pastoral, not polemic. Holy
Mother Church is engaged, not primarly in forging weapons
for combat, but in opening wide the arms of love to embrace
all men in Christ. She seeks to deepen and intensify the inner
life of her children, to bring all men to partake of that life.
“We humbly and ardently invite all,” affirmed the assembled
Bishops, “not only those brothers whom we serve as pastors,
but all our brothers who believe in Christ and all men of good
will . . . to collaborate with us in establishing a more ordered
way of living and greater brotherhood.” *

The way must be His way, the way of truth. Life is ordered,
love is nourished, men are drawn one to another in unity and

1« The Council Fathers Speak to the World” The Pope Speaks, Vol. 8, No. 8
(1963), p. 302.
2 Ibid., p. 803.
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peace by truth. The pastoral concern of the Council presents
to the world the Church drawing upon the innermost well-
springs of her living wisdom, reaching ever more deeply into
her life with God, in God, into her possession of Christ, by
Christ. In previous Councils, those especially of modern times,
the Church was confronting error with truth, manifesting
therein a profundity beyond the ken of error, but neverthe-
less limited to a context occasioned by error. In the present
Council the Church “will strive to propose to the men of our
time the truth of God in its entirety and purity.” The infinite
richness of that truth enforces a demand for precision and
accuracy, for clarity and felicity of expression, for a simplicity
possible only to a firm grasp of principle. Only so can life and
love and universal brotherhood be established solidly, with
ever expanding fruitfulness.

The Spirit of truth has provided the Church in Council
with the resources proportioned to the demand upon her. She
is a living organism, the body of Christ besouled by His Spirit,
assimilating what the world at any time may offer, giving to
all thus drawn to herself a new life, her own. The past to her
is not a succession of dead monuments but part of her living
mind giving understanding of the present and wisdom for the
future. The historian, Dr. Ernest Colwell, has said; “ Histor-
ians believe in the unbroken continuity of human experience
in historic time, but a continuity which is constantly modi-
fied by change.”® The two attributes, continuity and change,
have provided historical inquiry with antithetical poles of in-
terpretation and evaluation and have contributed to daily life,
individual and societal, the tensions constitutive of vitality.
Dedicated to continuity without change civilizations have
atrophied and perished; breathless pursuit of novelty without
continuity has equally expired, only more quickly and with less
impact. The Church achieves a vital balance in transcending
time, in lifting the human and mundane to the divine, in

3 Colwell, Ermnest C., Jesus and the Gospel, Oxford University Press, New York,
1863, p. 6.
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showing the role of man within the plan of God, in giving
purpose to continuity and meaning to change, in measuring
the existence of man by the eternity of God. Thus the mo-
ment in her life that is the Council is enriched by the holiness
of her saints, by the wisdom articulated by every doctor and
theologian, by the experience absorbed into practice from
Peter to Pope Paul VI.

History as caught up in the life of the Church prepares her
for the work of renewal. Proximately and also providentially
history as a field of human inquiry contributes to the deliber-
ations of the Conciliar Fathers. In fact, the loving hand of
God may be perceived awesomely in the immediate prepara-
tion of the minds of men to the pastoral orientation of the
Council. Not only history but also Biblical studies, liturgy,
philosophy, social research, and non-Catholic thought have
been in recent decades the object of intensive scholarly re-
search and popular interest within and without the Church—
all in ways most apt to the needs of the Council. Philosophical
trends have sharpened attention upon the person, the exis-
tent situation, phenomenological concerns; Biblical studies
have offered insights promising an ever expanding grasp of
divine revelation; contact with non-Catholic thought has led
to a deeper penetration of the Church’s wealth of wisdom as
well as the exploration of other minds and the understanding
of other vocabularies; the resurgence of ancient cultures and
the rise of new nations have given both impetus to apostolic
activity and release to the capacity of the Church to assim-
ilate the most diverse ways of human life to a way of life
divine. All these factors, and more, seek expression in the lit-
urgy; all seek meaning in theology; all find their true value
in the Council.

Within this context the present volume of essays on the
theological dimensions of the Council finds its own meaning.
The reason for the choice of topics is obvious; they are those
of concern to the Conciliar Fathers. Study reveals the treat-
ment of these topics to be fully in the spirit of the Church in
Council.
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These articles are not surveys of battle lines drawn up in
the clash of opinion nor are they polemic volleys hurled at
opponents. Each in its own way strives to make positive con-
tribution to the design of the Conciliar Fathers “ to propose
to the men of our times the truth of God in its entirety and
purity.” The motivating quest for renewal, the animating
spirit of confident hope and fraternal charity are everywhere
evident. The authors from ten nations include theological
experts (periti), private consultors to the hierarchy of several
nations, advisors on special commissions, an observer-delegate
—all of whom were present at the first session of the Council
—and distinguished scholars whose contributions to theolog-
ical thought have had international impact.

As theologians the writers of this volume draw upon all
divine revelation, all human knowledge, all experience. As
theologians of the Church they refer to her constantly for
guidance as well as inspiration. In common they search for
synthesis, not to close a question nor to elaborate a system,
but to afford variety of insight, to achieve balance through
analogy, to give deeper meaning and wider dimension to truth
possessed. Genuine and solid thought gives birth to ever more
profound thinking, generates new problems, elevates perspec-
tive. Wisdom has long since proved that only so will simpli-
city be earned, a simplicity of infinite richness.

The other traits of these articles are implicit in these basic
characteristics. Definition is a goal, not to remove reality to
the realm of abstract discourse or make it a matter of merely
verbal concern for scholarly discussion, but to grasp it in its
innermost actuality, to release its impact upon life, to unfold
new values to living. Then only is synthesis an insight into
existence reentering that existence to enrich it. Thus the
efforts, constant within the volume, to be theologically precise
and accurate neither hamper nor restrain felicity of expression
with unnecessarily technical or outmoded jargon, but liberate
thought for clarity of communication, readiness of grasp and
aptness of application. Precision and accuracy are themselves
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guaranteed by the omnipresent concern with principle and
the dependence of the most particularized and remote conclu-
sion upon principle. So these are essays in theology, at once
a science and a wisdom.

In sum, wisdom is the focus of these considerations of the
theological dimensions of the Second Vatican Council. The
most recent deliveries of Biblical studies, history, philosophy,
social research and experience blending with the ancient treas-
ures of Augustine and Aquinas equip the theological mind to
grapple with the challenge to renew the Church in the twen-
tieth century. The old is not slavishly repeated, the new is
not thoughtlessly parrotted, but a genuine effort is made to
draw upon the truth from every source, to point the way to
a unity rich with pulsating life, that the men of our time “may
understand and accept freely.” For the twentieth century can-
not understand itself save as it is seen in the entire and pure
truth of God. Then will the hope that animates the Church
and her Council animate the world.

Ferrer E. Smrrh, O.P.
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elaborate a more spiritual concept of Church to replace one

which has been too juridic and sterile. Such a perspective,
however, seems superficial. It does not touch the fundamen-
tal reality of the Church. The need of the present moment is
not for substitution but synthesis. It is possible now to recap-
ture the Pauline synthesis which was lost when apologists and
polemicists concerned themselves exclusively with the visibil-
ity of the Church. The need is to take up this synthesis once
again and restate it in terms for our times.

An adequate concept of Church must explain the Church’s
theandric character. Recognizing the Church as a reality
which is at once visible and invisible, it must accept the
Church as both a society and a life; a society which manifests
in a public way Christ’s triumph over Satan; a life which
establishes a totally new relationship between redeemed hu-
manity and God. The members of the Church possess a unique
relationship to Christ and the Holy Spirit. The communion
among those possessing these relations constitutes the precise
reality which imparts to the Church its specific esse, viz. a
mystico-visible sharing in the life of Christ.

The present article will not attempt to present an adequate
concept of Church. Rather its aim is to establish what seems
to be an antecedent necessity: that only through a synthesis
of the juridic and spiritual viewpoints can we arrive at a truly
adequate concept of Church.® It will do this by reviewing the
synthesis which is present in St. Paul. It will then explain
how this synthesis was lost and offer some suggestions rela-
tive to the restatement of this synthesis today.

IT is sometimes asserted that modern ecclesiology needs to

* Although this was recognized in the last century by Scheeben, it has not
received the consideration it merits. Cf. B. Fraigneau-Julien, L’Eglise et le char-
actére sacramentel selon M.-J. Scheeben, (Paris, 1957).

11
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So rich and complex is the concept of Church that St. Paul
uses a multiplicity of biblical images to describe it: Body of
Christ, People of God, Bride of Christ, Kingdom of God,
Temple of God.> Each image expresses some element or some
consequence of the union of men with Christ. We do not have
to seek the origin of St. Paul’s thought in the Stoic metaphor
which saw the whole cosmos as a body animated by a divine
Pneuma; or in the gnostic myth of Urmensch.® These cer-
tainly influenced the evolution of Paul’s expression, but his
thought concerning the Church was already fully contained in
his awareness of our oneness “in Christ.” The words which
he heard on the road to Damascus had given him this aware-
ness which he never lost. The heavenly voice’s identification
of the Christian community with Jesus was without doubt the
source of Paul’s thought and it was this he sought to express
by a variety of images. Among these there are two which stand
out: People of God and Body of Christ.

From the time when God first made a special intervention
in human affairs and called to Himself a special group of men,
there was always a People of God on earth. The divine elec-
tion effected on Mt. Sinai made the Jews God’s own people.
The desert community was thus set aside from the rest of
humanity. They became, as a race with an existence and a
unity of their own, the heirs of Abraham and of the promises
made to his seed. They were also raised up as a sign to all
nations that God had determined upon a definite plan for the
world and its salvation. At the very beginning of this cove-
nant between God and his people, there was foreshadowed
Israel’s sin and unfaithfulness.* God’s plan for Israel would
never be fulfilled. In time the prophets would announce a

?Space limitations make it impossible to treat this very important image of
temple. It is well treated by J. C. Fenton, “ The New Testament Designation of
the True Church as God’s Temple,” in American Ecclesiastical Review, 140 (1959),
108-117.

®This is the judgment of Pierre Benoit, O. P. Ctf. “ Corps, Téte et Plérome,”
in Exégése et Théologie, (Paris, 1961), II, 109.

4 Lev. 26,14; Deut. 28,15.
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renewed, spiritual kingdom not subject to any disintegration:
a remnant of the old people would be saved and a new peo-
ple formed from it.

From the beginning, the Christians were for St. Paul the
‘new people of God.” He saw in them the fulfillment of Osee’s
prophecy ® and he thus transferred to them the Old Testament
concept of laos periousious.® In the Old Testament this people
was formed from a national community, through a religious
obedience. In the New Testament, the concept is stripped of
its nationalistic orientation. The people is exclusively religious.
There is no longer Jew or Greek.” In the second epistle to the
Corinthians, St. Paul applies to this people the words spoken
by Yahweh to the community in the desert: “1 will be their
God and they shall be my people.” * Nor is the image of * peo-
ple ” exclusively Pauline. It is found in the first epistle of St.
Peter,’ and in the fifteenth chapter of the Acts of the Apos-
tles both James and Peter refer to the new Christians as a
“ people.” *°

This image certainly has its foundation in the teaching of
Jesus. It is found in his words and deeds concerning the King-
dom of God, especially in his prediction that the kingdom shall
be given to another people. At the Last Supper he inaugu-
rates a new sacrifice to commemorate his passage to the
Father and to seal the new covenant in his blood. Those with
whom he makes this covenant and to whom he gives this sac-
rifice are the apostles. They are to pass out of the old people
as the Jews passed out of Egypt and so become a people in
themselves. Perhaps the most significant passage is found in
St. John’s explanation of the prophecy of Caiphas that one
man should die for the people: ““This, however, he said not
of himself; but being high priest that year, he prophesied that

<

5 Rom. 9, 23-26.

®Ex. 19,5; 283,22. Deut. 7,6; 14, 2.

7 Gal. 3, 26.

¢2 Cor. 6,16.

?1. Peter, 2,9.

1® The event was the Council of Jerusalem; the context, the calling of the Gentiles.
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Jesus was to die for the nation; and not only for the nation,
but that he might gather into one the children of God who
were scattered abroad.” ™ This passage is invaluable for the
insight it gives us into the mind of St. John. For him, the
concept of people lay at the very heart of the new order. He
expresses the efficient cause of the new people: the dynamic
divine intervention in human affairs. This forms a new dis-
pensation inaugurated through the redemptive shedding of
Christ’s blood. This new people is also a purchased people. The
term has a qualitative significance. It is the people assem-
bled through a divine call. This idea of calling is essentially
bound to St. Paul’s thought concerning the Church.**> In his
farewell to the presbyters of Ephesus he calls it “ the Church
of God, which he has purchased with his own blood.” **

It is clear that for St. Paul the Christian communities
formed the new people of God. They were both the rejection
and the fulfillment of the desert community whereby the peo-
ple first came into being. As God’s people the Christians al-
ready shared in a limited manner in the union with God
in Christ which would be perfectly realized only when Christ
returned again to gather all things to himself in a manner
which would be perfect. This forward dimension was imparted
to the concept of Church by Paul’s theory of realized escha-
tology and the tension this posits between the indicative and
the imperative; this is, between present participation and fu-
ture fulfillment.** They were the people of God and they had
to become the people of God. They were holy and they had
to become holy. The people was always to be built up until
the parousia when it would receive its final and perfect ful-
fillment in the heavenly kingdom of the fully realized return
of man to God in Christ.

This notion of the people of God is without doubt an insti-

1 Jn, 11, 51-58,

12 Cf. L. Cerfaux, The Church in the Theology of St. Paul, (N.Y,, 1959), 183ff,
13 Acts, 20, 28.

*¢ On this paradox of realized eschatology cf. Benoit, art. cit., 112-8,
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tutional and a juridical one. The ancient and venerable assem-
bly raised up by God in the desert under the leadership of
Moses and Aaron was compact and socially structured. It was
formed by a divine call which gave it a specific existence of
its own. This same community was raised up by God again
as a messianic community gathered around Jesus. The local
assembly in Jerusalem was the first to assume this character.
Later with the multiplication of communities, it was the uni-
versal Church which appeared as the new people of God, scat-
tered throughout the world, but retaining its specific charac-
ter through its unique essence and its own proper existence
within the totality of the human race.

For St. Paul the Church is also the body of Christ. This is
based upon a physical realism which views the resurrected
body of Christ as the source of all spiritual life. Individual
Christians partake of this life through faith and baptism, Con-
sequently all are one because all possess the same life which
animates the body of Christ. It seems that St. Paul never had
any concept of a union between Christ and the Christian ex-
cept under the form of a physical (i. e., sacramental) union of
the Christian with the individual resurrected body of Christ.

This theme is found in the epistle to the Romans and the
first epistle to the Corinthians. Here Christians are given a
mystical identity with the one physical body of Christ. The
en soma en Cristo of Romans 12,5 and the soma Cristou of I
Corinthians 12,27 express the same idea. This idea * brings
together in its imprecision the Hellenistic simile and a mys-
tical identification of all Christians with the body of Christ.”*®
In the epistles of the captivity this theme receives some new
qualifications, but is substantially the same and has essen-
tially the same foundation: Paul’s deep personal awareness of
the unity of all Christians “in Christ.”*® In the epistle to the

18 Cf. Cerfaux, op. cit. 277-8.

18 Cerfaux believes that soma never meant a moral body in Romans or I Cor-
inthians (cf. 266-282). However we have followed Benoit’s interpretation which
sees the theme “hody of Christ” essentially the same in the major epistles of the
captivity. Cf. Benoit, art. cit., 116-123.
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Ephesians, it is a living organism hierarchically structured,
which is continually growing.*” In the epistle to the Colossians
the body is “ supplied and built up by joints and ligaments ”
and “attains a growth that is of God.”*® In these epistles, the
body of Christ is the Church and is personified and distin-
guished in a more explicit fashion from the individual Christ.
The Church as body of Christ is constituted by personal reli-
gious experience effecting a transfigured natural existence
through the communication of the life of Christ. The Church
is conceived as life rather than institution.

This theme of body is related by St. Paul to the images of
headship and pleroma. The image of Christ the head first
appears in relation to the heavenly Powers and not in relation
to the Church. Paul is led to a new level by the necessity of
refuting the errors of the Colossians. He has to show that
Christ is above all the Powers and Principalities. He does this
by stating that Christ is the “ head of every Principality and
Power.”* By his resurrection he has been set “above every
Principality and Power and Virtue and Domination.” ** This
original concept of headship expresses a principle of authority.
Christ is superior to all the Principalities and Powers because
he has supreme authority over them and thus is their head.

When this image is applied to the Church, Christ is its
head because he possesses supreme authority over it. Later,
Christ’s headship in regard to the Church came also to signify
that he is the source of life, motion and nourishment. Here
St. Paul is drawing upon Hellenistic and not Semitic science.
When we find the combination of Christ-Head and Church-
Body, we cannot overlook the fact that the image of Christ-
Head is a development of the image of Christ as supreme over
the Powers.®* It is not a development of the image of the
Church as the body of Christ. The consequences of this are
decisive for the concept of Church. The Powers are in no way

*" Eph. 4, 15-186,
% Col. 2, 19. 20 Eph. 1, 21.
% Col. 2, 10. 21 Benoit, art. cit., 130.
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integrated into the Church-Body. The body remains always
those men possessing life through a physical union with the
dead and resurrected body of Christ. Only men can exist in
this body—men united to Christ by faith, baptism and the
Eucharist. It is absolutely impossible for the Powers to form
any part of the body of Christ. Since they pertain to the
world they are under the headship of Christ and thus pertain
to the new creation effected by Christ, but nothing more.
Paul does not give a fully developed treatment of them; it is
not even clear who they are; but it is evident that they look
upon the Church from the outside. Paul is giving a cosmic
extension to the salvific activity of Christ, not to the Church.
All creation—animate and inanimate—will be made new. Thus
the Powers also. This effectively places them under the dom-
inion of Christ and this is all Paul seeks to do.

Paul sedulously reserves soma for regenerated humanity.
The cosmos for him is merely the frame of this humanity. He
is not interested in it directly. Having been brought to a new
level of observation by his refutation of the errors at Colos-
sae, he finds himself in need of a new word to designate this
cosmic frame. The word he uses is pleroma. The pleroma is
only indirectly attached to Christ, but it does participate in
some fashion in his work of salvation. The pleroma of Christ
is a plenitude of being, of divinity and of the cosmos. The
plenitude of divinity is his by nature. The plenitude of the
whole world is his by his redemption which subjects all things
unto himself. The plenitude of the Church is his because he
is its head (source of nourishment); the fullness of the Powers
is his because he is their head (source of authority). Paul
found a ready background for this concept of pleroma in both
the Stoic philosophy and biblical thought.?

The fundamental Pauline idea of pleroma is not transferred
to Church-Body without alteration. In the epistle to the
Ephesians 1, 28 and again in 4, 13 the pleroma tou Cristou
is clearly coextensive with the soma. This does not extend the

*2 Ibid., 188-153.
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Pauline concept of soma. Rather it applies to Church-Body
the concept of growth—a concept which is at least fundamen-
tally contained in pleroma. The pleroma of Christ, although
it 1s a fact, must find its achievement in the time between
Christ’s resurrection and his second coming. This is accom-
plished through the growth of the Church. This plenitude is
an achievement which will be realized only gradually, but
there is no doubt it will be realized only in the Church for
only here do we find the sacramental, physical union of the
saved with the resurrected and glorified body of Christ. Again,
Paul’s theme of realized eschatology is very strong. The rich-
ness of Paul’s thought here emphasizes the dynamic nature of
the Church-Body. Its life must be a growth. This rethinking
of things on the cosmic plane served Paul well in his search
for a solution to the union of Jews and Gentiles. Tt did noth-
ing to alter his understanding of Church-Body as regenerated
humanity: the unity of those who are one because they pos-
sess the life of Christ through their sacramental union with
the resurrected body of the Saviour.

From this understanding of body, head and pleroma, it is
evident that we must avoid giving a cosmic extension to the
Church-Body. Such a thought would not be Pauline. Paul did
not know a Church which embraced the Powers as well as
regenerated humanity. He did not know a Church which em-
braced the whole universe. This becomes clear once we under-
stand the original meaning of Christ-Head and pleroma and
the precise manner in which they are predicated of the Church.
They are used by Paul merely to clarify one or more qualities
of the Church-Body. They do not extend that body in the
least.

It is time now to compare the two fundamental Pauline
concepts: People of God and Body of Christ. At the heart of
St. Paul’s ecclesiology lies the identification of these two con-
cepts. One did not replace the other. There was no metamor-
phosis in Paul’s thought from a visible, societal concept of
Church to a spiritual concept; nor are people and body re-
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lated to one another as container to contained or as significa-
tion to thing signified. There is only one reality which is at
once visible and spiritual. Body thus qualifies and comple-
ments people.

Whether we begin our comparison with the community or
the life communicated, our conclusion is the same: there is
no dialectic in Paul’s ecclesiology. He does not know two
churches. The one Church he acknowledges cannot be ade-
quately present unless there is a union with Christ which is
a mystico-juridic one. This union forms a people who, accord-
ing to the positive desire of Christ, comprises a visible, living
organism and not just a sociological unit.

If we consider first the community, we see that the people
of God is not just an amorphous mass. Nor is it “ a riotous
horde of people who chanced to be travelling together in the
same direction.” ** It is no longer a racial unit but a society
called out from mankind, the new people, the tertia gens. Its
very existence is a public and continual sign of God’s new
covenant with humanity. This new people continues the mis-
sion of Christ. Tt possesses a unity which is societal.

First, it continues the mission of Christ. Christ is the one
Redeemer, the one mediator between God and man. He is the
only Apostle, the only teacher, the only Priest. The Church
as the prolongation of Christ must become itself the only
apostle, teacher and priest. It does so through an extension
of Christ’s mission: ““ As the Father has sent me, I also send
you.” * The Church becomes the teacher who is to make
disciples of all nations. It becomes the priest who continually
offers the eternal sacrifice to God the Father. Some among
the faithful are set aside by the will of Christ (not the com-
munity) exclusively “for the work of the ministry.” This does
not remove the functions from the whole community. This
group becomes the divinely established and visible authenti-

2 A. De Bovis, What is the Church? (N.Y., 1961), 75.
% Jn. 20, 22.
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cation of the communal functions.”” These functions them-
selves have a necessary visible aspect and the concentration
of them in a divinely established group of ministers makes
the community all the more necessary. In fact the communal
activity has no legitimacy apart from this group. It is the
visible source of all the community’s ministry.

This community posseses a unity which is caused first by
its organization. It is found upon the apostolic administra-
tion. Paul, as an apostle, possesses full authority over the
communities which he established. There is no evidence that
he was reluctant to exercise this authority.?® The unity of the
Church is caused also by traditions, including customs and
rites as well as teaching; ** this unity gives the Church an
order and a cohesion,® and is founded also upon “ one Lord,
one faith, one baptism.” ** Profession of faith and reception
of baptism are the necessary requisites for admission. The
reception of the one bread is the badge of perseverance. It is
true that during the ministry of St. Paul the organization of
the Church did not achieve full maturity; yet the basic hier-
archical structure and corporate form are both present in
primitive fashion. This organization was not something acci-
dental either in fact or in Paul’s thought. His exhortation to
the presbyters of Ephesus, his excommunication of the inces-
tuous Corinthian, his instruction to Titus and Timothy, his
references to those “who are over you in the Lord "—all these
provide us with insights into the value he assigned to the
Church’s organization.

The ministry which the community prolongs and the unity
which it possesses are not exclusively visible and societal. The
community continues also the life of Christ by communicat-
ing it through a sacramental dispensation. The ministry of apos-,

25 Jean Colson, Les fonctions ecclesiales, (Paris, 1954), 163,

2 Ct. I Cor. 1, 1; 4, 20; 11, 16; 14, 87; 2 Cor. 1, 1; Gal. 1ff; Rom. 1, 1-6.

2" Cf. The eleventh chapter of first Corinthians. Also: I Thess. 4, 1-8; Col. 2, 6.
2% Eph. 4, 11-16; Col. 2,19.

* Eph. 4, 5-6.
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tle, teacher and priest is an effect of the Holy Spirit poured
out upon all, but especially upon those set aside exclusively
for the work of the ministry. The spiritual gifts and the char-
isms which the Spirit imparts give to these functions the same
supernatural dimension possessed by the one Mediator him-
self and they bring about the same result: union of man to
God through and in Christ.

The unity which is caused by the apostolic foundation and
the ecclesiastical organization, by the profession of faith, and
the reception of baptism and the Eucharist is also founded
ultimately upon the life “in Christ ” which these functions
confer. This life is sacramental in its inception and societal in
its existence. Thus the social reality which has an articulated
mmstitution is also a spiritual reality which is the common pos-
session of life “in Christ.” St. Paul clearly indicates that the
mystery of the Church actually lies precisely in its theandric
nature. If we allow any separatism to be introduced here, we
destroy the Pauline synthesis.

The same conclusion is reached if we start out with a con-
sideration of the life which is communicated. The unity of
Christians is rooted ultimately in the common possession of
the life of the resurrected Christ. But this does not mean that
St. Paul recognized any society of the justified, or the pre-
destined, or the elect by themselves. He never applied the
term body of Christ to such a group. The life of Christ which
is shared by his followers is not simply a personal, individual
regeneration. This life has a corporate aspect; it is received
through faith and baptism. These two form a contract be-
tween the individual and the community. This life is to be
lived as a member of the new people of God, the individual
thus giving public testimony to God’s plan of salvation as
well as rendering service to the community through the ful-
fillment of a ministry which is either general or particular.
This visibility is not simply an external manifestation of the
life which is present, rather, it pertains to the very substance
of the new life in Christ. For Christ has willed that his new
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people should not only possess life, but that this life should
be manifest to the world, that the world might believe. His
people are a sign raised up, as he himself was, to draw all
nations to itself.

The corporate aspects of the life “in Christ ” are clearly
manifest in the manner in which an individual comes to par-
ticipate in this life. For St. Paul this is not simply a spiritual
reality effected by baptism; such a view does violence to the
integrity of St. Paul’s ecclesiology. The context is always a
communal one. The community preaches the gospel; the indi-
vidual responds with a profession of faith and is accepted by
the community through the rite of baptism; the whole pro-
cess being ratified by the outpouring of the Holy Spirit. This
is how one comes to live “in Christ.” %

Thus visibility is not merely the external manifestation of
a union with a Church which remains essentially invisible and
spiritual; it pertains to the very union itself. The union with
Christ which gives rise to the Church is not a mystical union
which is given a visible manifestation, but a union which is
itself mystico-visible. It is this mystico-visible union which
constitutes the Church. This concept clearly expresses the
incarnational character of the Church and in so doing justi-
fies the assertion that the Church is the prolongation of Christ.
It also directs our attention toward the upward dimension of
the Church. The Church exists not only to reconcile men to
God, but to provide before all mankind a public testimony
to God’s triumph over the forces of darkness.

St. Paul did not give a complete, orderly exposition of his
awareness concerning the Church. From a consideration of
his principal images, however, it appears that he understood
the Church as a reality which is at once visible and mvisible.
It is a reality which can not be considered apart from Paul’s
theme of realized eschatology. There is a constant tension
between the ideal, the Church as it should be, and the real,

<

8 Cf. the second, third and fourth chapters in the Acts of the Apostles. For this
concept in St. Paul, cf. Cerfaux, op. cit., 161-175,
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the Church as it actually exists in the world. One is the actual
but imperfect realization of the other.

The complexity and the incompleteness of Paul’s ecclesiol-
ogy do not obscure the synthesis he effected between the
visible and invisible elements. The people of God is not only
an identifiable corporeity but also an organism alive with the
life of Christ. The body of Christ is composed of those who
are one in Christ through the sharing of his life; but this is
not just an individual, invisible sharing but one which pos-
sesses a corporate aspect.

We cannot consider here the patristic evidence for this view
of the Church. Certainly it is found in St. Augustine.® It was
obscured by the juridicism of the Middle Ages and lost in the
agitation of the counter-reformation. Theologians became pre-
occupied with the externals of the Church because of the
necessity of identifying the Roman Catholic Church with the
true Church of Christ. St. Robert Bellarmine spoke of union
between the individual and the Church rather than between
the individual and Christ.** The union was not in Christ but
in the visible society. This Bellarminian view of the Church
is perfectly accurate if we understand the context within which
it was elaborated.® It remains, however, only a partial view
of the Church.

From the sixteenth century on, the treatise De Ecclesia be-
came more and more narrow in scope.** For a variety of rea-
sons the external and institutional aspect of the Church com-
prised almost the entire treatise. So obscure did the Pauline

% For the thought of St. Augustine, cf. 8. Grabowski, The Church: An Intro-
duction to the Theology of St. Augustine. (St. Louis, 1957). 209-230. For a gen-
eral view of the Fathers, cf. J. N. D. Kelly, Early Christian Doctrines, (N.Y.,
1959), 189-223 and 401-422.

32 De eccl. ml. c. 1.

33 Cf. J. C. Fenton, “ St. Robert’s Definition of Church,” AER, III (1945), 181-45.
For more on this subject by the same author, cf. AER, 124 (1951) 213-21 and 127
(1952), 870-72.

3Y. Congar, O.P.., “LEcclesiologie de la revolution francaise au Concile du
Vatican sous le signe de Paffirmation de Pautorité,” in L’Ecclesiologie au XIX®
sieele, (Paris, 1960), 77-114.
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synthesis become that at the time of the First Vatican Coun-
cil, the Fathers refused to call the Church the mystical body
because that term was too vague and might seem to favor the
notion of an invisible Church. A beginning had been made,
however, and in the period between the two great wars, there
developed a whole doctrine of the mystical body which
brought to the fore once again the spiritual reality of the
Church.”® Unfortunately, this theology remained isolated from
the continuing theology of the Church as a visible institution.
These two perspectives were finally brought together by Pius
XII in Mystici Corporis when he identified the Roman Cath-
olic Church and the mystical body. So strong had been the
theological reaction to the excessively juridic treatment of the
Church that this identification encountered some reluctance
and Pius XII had to insist upon it again in Humani Generis.
Even today ecumenial interests incline some to extend the
mystical body beyond the Roman Catholic Church in order
to include, at least, all baptized Christians.

It would seem that this renders it extremely difficult to
recapture the Pauline synthesis. It would help to recognize
that the post-reformation ecclesiology was not without its
advantages. It did clearly delineate the external, social, jur-
idic nature of the Church. This was necessary because of the
Protestant doctrine of an invisible Church. When later gen-
erations confused this counter-reformation apologetic with an
integral theological treatise, the concept of Church became one-
sided and thus distorted. This distortion isolated one element
which can be properly viewed only when integrated into a
comprehensive consideration of the complex reality of the
Church. We must be careful today that we do not repeat this
error in the opposite direction by isolating the spiritual ele-
ment of the Church. Our greatest need is not to replace the
juridic treatment with a spiritual one, but to restore the jur-
idic element to its proper place within the Pauline under-

35 Cf, Jaki, Les Tendences nouvelles de Uecclesiologie, (Rome, 1957), 154-204.
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standing of the Church as the theandric reality which prolongs
the Incarnate Word through space and time.

This would emphasize the corporate nature of the new dis-
pensation. Man is saved not through the private possession
of life in Christ, but through possession of this life as a mem-
ber of God’s new people. He has received a call to come out
of the world, not individually, but as one of the group which
itself has been called out of the world by Christ. This people
is to bear witness between God and redeemed humanity. It is
to give service to the whole of humanity by continuing the
general ministry of the word, common to all the members of
the society, and by the particular ministry exercised by those
who have been set aside by the sacrament of Orders, as Moses
and Aaron were set aside in the original desert community.

Within this framework we can set about restating the syn-
thesis of St. Paul according to our modern theological and
ecclesiastical structures. For this, the concept of communion
seems to hold more promise than that of sacramentality.®® The
Church is a communion because it is a solidarity based upon
faith, the sacraments and authority. It is a solidarity which,
in an even more fundamental sense, grows out of a common
possession: life in Christ. Because we are all individually
united to Christ through possession of his life, we are united
to one another. This solidarity gives rise to a common activ-
ity which is the life of the new people of God and which
prolongs the three-fold mission of Christ. All of this is con-
tained in the notion of communion. The Church is a com-
munion in being as well as in action. It is an unique existence
based upon the common life shared by all. This common life
includes a two-fold relation: one between the members and
God, the other among the members themselves. Because these
relations are unique they are characteristic of the Christian
collectivity.

The uniqueness of our relation to God is the more difficult

38 For the notion of communion, ef. J. Hamer, L’Eglise est une communion,
(Paris, 1962).
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to grasp. A partial understanding is found in Cajetan’s com-
mentary on II-11, g. 89, a. 1. In this article, St. Thomas says
that schism is a special sin because it is opposed to that unity
of the Church which is effected by charity. This unity not
only gathers the members together by a bond of spiritual love
but it gives the whole Church a unity in spirit. Considering
this, Cajetan asks two questions which are of interest to us.
First, he asks what is the unity of the Church to which schism
is opposed. Further, in the light of the principle, unum sequi-
tur esse, schism must be opposed to some esse ecclesiae. What
then is the esse ecclesiae which schism destroys? Secondly, he
asks how unity can be the effect of charity since it can exist
without charity.

In answering the first question, Cajetan rules out faith,
hope, charity, the sacraments, subjection to the one head.
Faith, hope and the sacraments can remain with schism; char-
ity can be lost without schism. Subjection of all members to
one head cannot be the esse ecclesizde which schism destroys
since this subjection is not sufficient to constitute the Church
a numerical whole, but merely to constitute it under one
head. Cajetan considers the Church as a * unitas collectionis
unwwersorum fidelium.” Each member receives from this an
esse relativum, first to be part of the whole, then to be depen-
dent upon that whole. He receives alsc a specific actio and
passio in as much as this relation to the whole brings him
under the special influence of the Holy Spirit. Cajetan states
that the Holy Spirit influences not only the substance of his
actions but also the mode. By this he means that the Spirit
moves him not simply to act but to act as part of a corporate
totality. Thus he believes as one possessing a corporate unity
with others who believe. He receives the sacraments as one
who is part of a group which receives the sacraments. The
Spirit moves the whole body. He must necessarily impart not
only the same motion to each member, but he must further
move each member precisely in as much as he is part of the
whole.
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There is no reason for this beyond the desire of the Spirit
that there be but one Church. He wills that men be saved as
parts of a corporate whole. Since there is one Spirit impart-
ing one influence, the Church must necessarily be numerically
one and Cajetan has found the esse ecclesiae to which schism
is opposed: “ est ipsum esse Ecclesiae ut unius totius rationem
habet.” A schismatic withdraws himself from this unity and
consequently from the specifically ecclesial subjection to the
Holy Spirit. It does not make any difference why he does this.
He makes of himself a quasi-whole and thus negates the sal-
vation within the Church-whole which is willed by the Spirit.
To the second question, Cajetan answers that the effects of
charity may be formed or unformed; unity, as an effect of
charity, is always formed in the Church herself since the
Church is always spotless. But as possessed by an individual,
unity can be unformed, and thus there is no difficulty in say-
ing that unity is an effect of charity.

It does not seem that Cajetan has really found a solution
to this first question. To say that the esse Ecclesiae to which
schism is opposed is the Church’s characteristic of being an
undivided whole is not really to progress beyond the concept
of unity. Nevertheless, even with this reservation, the text is
rich in its ecclesiological insights and the parallel it possesses
with the teaching of St. Paul. Cajetan has stated the problem
of the Church’s nature in terms which are exact. He has
arrived at the most fundamental consideration with his treat-
ment of the members’ relation to the Holy Spirit. This rela-
tion, together with subjection to the visible head, makes one
a member of the Church. The reality which schism destroys
is not just subjection to a visible head but the unique rela-
tion to the Spirit which accompanies it.

So the Church is a reality at once spiritual and societal.
The spiritual aspect is described as a modal influence exerted
by the Holy Spirit. Some will object that this can only be
something accidental and as such is not fittingly taken as the
constitutive element of the Church. To this it could be said
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that the will of God is decisive here. He has willed that his
people have a corporate form to which this unique relation
to the Holy Spirit is a correlative. That which God directly
wills cannot be viewed as accidental. In moral matters it is
the will of the individual which determines what is substan-
tial and what is accidental. We must admit, however, that we
are not able adequately to describe this relation and, until we
can, an adequate concept of Church will elude us. But with-
out hesitation we affirm that this outpouring of the Spirit
actualizes, formalizes the Church. It provides the spiritual
reality which renders intelligible the concept of Church as
body of Christ.

Let us, then, say what can be said about this relation, leav-
ing to others the completion or correction of what we say.
This relation is not one of charity and so the Church is not
the society of those in sanctifying grace. This relation is an
effect of charity. The Holy Spirit always moves and informs
the Church and so she remains holy with a holiness no man
can sully. The individual, on the other hand, can react to the
justifying act of the Spirit in varying degrees. He can possess
charity but not the effect of charity which is external union
with the Church. Consequently he is not uniquely related to
the Holy Spirit and is not a member of the Church.*” He can
be bereft of charity and external unity with the Church. For
even greater reasons he is not a member of the Church. He
can lose charity but still remain subject to the visible head
and thus retain a unique relation to the Spirit—Cajetan would
say he is still moved as part of a whole. We say then that
membership in the Church is an effect of charity—Dbut an
effect which can be formed or unformed. This sheds much
light upon the understanding of the Church’s nature since
the Church is the communion of those possessing this unique
relationship.

With this we are brought back to St. Paul’s realized escha-

3" Such an individual is not, of course, completely separated from the Church.
He preserves some union, which however, is not membership. Cf. J. King, The
Necessity of the Church for Salvation, (Washington, 1960), 289-339.
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tology and the attainment of the pleroma Christi in the growth
of the Church. There must be a constant, dynamic activity
moving the Church ever closer to the perfect realization of
her ideal existence; this ideal is already realized in the pres-
ent time but only in a limited manner. The life of Christ
which is shared is not necessarily sanctification—although it
is meant to be this in its fullness. But because it is not, the
Church is not the communion of those in sanctifying grace
but the communion of those who are subject to the visible
head and to the Holy Spirit in a unique way. Although this
subjection may be imperfect because it is unformed, it is a
relationship and thus a life **—a life which is not attainable
by those who separate themselves from the whole. So the
Church must be constantly built up not merely by being ex-
tended but by bringing about among the members a more
perfect sharing of the life of Christ through a more perfect
submission to his Spirit. Thus, in order to restate the Pauline
synthesis in our day, we must first recognize the Church as
a complex reality which is at once visible and invisible. We
must recognize the Mystical Body and the Roman Catholic
Church as one and the same reality. Secondly, we must weigh
well the effect of Paul’s notion of realized eschatology upon
the concept of Church. Thirdly, we must inquire into the na-
ture of the unique relation which exists only between the Holy
Spirit and the members of the Church. These hold the only
promise of developing a truly adequate concept of Church.

Jonn J. King, O. M. 1.

Oblate College,
Washington, D.C.

3Tt may seem, at first, that such a relationship should not be called “life.”
But there is a strong basis for such a terminology. To mention only one, we quote
the following from Pius XII:
For not every sin, however grave it may be, is such as of its own nature to sever
a man from the Body of the Church, as does heresy or apostasy. Men may lose
charity and divine grace through sin, thus becoming incapable of supernatural
merit, and yet not be deprived of all life, if they hold fast to faith and Chris-
tian hope, and if, illumined from above, they are spurred on by the interior
promptings of the Holy Spirit to salutary fear and are moved to prayer and pen-
ance for their sins. Mystici Corporis, par. 23.
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Introduction

IFFICULT as it is to present an adequate picture of the
D present-day world, no one could deny that one contour
which characterizes this age is the general feeling of
estrangement among men. Because of this general feeling, the
existential philosophers, so solicitous for personal integrity and
inter-personal communication, have gained a wide-spread and
sympathetic audience. It is also the reason the theology con-
cerning the Church of Christ—a communion of love initiated
by God to be shared in by all men through his Son—is especi-
ally important and relevant today.

The great inner renewal which the Church herself is presently
undergoing can also be cited as justifying a theological essay
on the nature of the Church. Some degree of insight into the
mysteries involved in this study is really the key to an under-
standing of the direction and potentials of this renewal. At
least a rudimentary introduction into ecclesiology is, therefore,
a quasi-necessity for every informed member of the Church.!
It is also true that, especially since the Protestant Reforma-
tion, tracts entitled de Ecelesia have frequently been written.
These, however, have been mostly in the field of apologetics.
Authors who have modelled their works on that of St. Robert
Bellarmine have intended principally to defend the right of the
Roman Catholic Church to call herself the “ one, true Church,”
as distinguished not only from pagan religious bodies, but also
from the various Christian denominations.

* Despite the quantity of current literature in the field of ecclesiology, it is
generally admitted that the masterful guides to be had in other spheres of theo-
logical study are lacking in this area. In the past fifty years, for example, ex-
cellent works have appeared on the subject of the Church as the Mystical Body of
Christ—all of which have been surpassed in excellence and authority by the
encyclical, Mystici Corporis, of the late Pope Pius XIL

30
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One serious difficulty in the writing of such an essay is the
amount of material involved in a complete treatment of ecclesi-
ology. A full vision of the Church is a sort of synthesis of many
elements taken from the entire theological discipline and welded
together in a somewhat different form. If one reflects, for
example, that ecclesiology is a study of the Church of Christ, it
is evident that it must be based on a correct understanding of
the mystery of the Incarnation. Again, this Church is com-
posed of men; so the study of it depends, in a certain measure,
on an understanding of the potentialities of human nature
created in God’s image. The Church is, moreover, organized in
a hierarchial way; and its activity is sacramental. To this
extent ecclesiology is connected with the theology of the divine
government of the universe and that of the sacraments insti-
tuted by Christ. Since this is the case, the theology concerning
the Church should not be the first subject taken up by a student
of sacred doctrine.

No less a theologian than St. Thomas apparently omits te
treat explicitly of the mystery of the Church, at least in his
great theological synthesis, the Summa Theologiae. Still this
apparent lacuna in the works of St. Thomas does not mean
that the Angelic Doctor fails to furnish the principles for de-
veloping a balanced ecclesiology. The contrary is true; and
perhaps the text which is most relevant to the organization of
this subject matter is the following:

Even as in the order of natural things, perfection, which in God is
simple and uniform, is not to be found in the created universe
except in a multiform and manifold manner, so too, the fullness of
grace, which is centered in Christ as head, flows forth to His
members in various ways, for the perfecting of the body of the
Church. This is the meaning of the Apostle’s words: “ He gave
some apostles, and some prophets, and other some evangelists, and
other some pastors and doctors for the perfecting of the saints”
(Eph. 4:11-12). (Summa Theologiae, 11, T1, 183, 2, c.)

It is clear that St. Thomas here compares the dependence of
the Church on Christ with the dependence of the created uni-
verse on God. It is clear also that certain distinctions must be
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made in order that this comparison be admitted as valid. The
most important is based on the truth that there is, strictly
speaking, only one creation, of which God is the sole author.
As man, Christ himself is not able to create; because this
activity is defined as the production of being in its entirety,
from absolutely nothing (cf. Summa, 1, 45, 1 and 5) .

When, therefore, the Church is designated as a New Creation,
the meaning is simply that everything in the Church proceeds
from Christ and returns to him. This truth, however, is itself
pregnant with consequences; because it means that the study
of the Church can validly be organized on the model of theology
as a whole. It may be recalled that St. Thomas’ synthesis of
sacred doctrine is based on the affirmation that God is the
subject of all theology. Therefore, a study of the divine mys-
teries i themselves has primacy. St. Thomas treats conse-
quently all that proceeds from God, but especially the being
made in his image. Finally, he considers the movement of the
rational creature, God’s image, toward the fulfillment of that
for which he was made, the face to face vision of God himself.

Since the Church is fashioned in the image of Christ, much
of the order of theology described so briefly here can be trans-
ferred to the study of the Church. Such an ecclesiology should
be a just presentation of the reality. In the first place, it ap-
pears that the entire study must be divided into two great units.
The first might be described as the exitus or going forth of the
Church, as she proceeds from Christ. Perhaps no more appro-
priate text from the Bible might be cited in this connection
than the opening phrases of the ninth chapter of the book of
Proverbs: “ See, where wisdom has built herself a house, carved
out for herself those seven pillars of hers” (cited according
to the translation of Msgr. Knox) . Every element of the struc-
ture of this New Creation has as its cause Christ, who, as the
Son of God, is Sapientia genita. The second part of ecclesiology
will be concerned with the reditus or return of the Church to
Christ, her Author and Head. Whereas the former part of
this study may be called the dogmatic consideration of the
structure of the Church, the latter part may be designated as
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the “moral theology concerning the Church.” It will deal
with the life or activity proper to the Church, itself determined
by the structure articulated according to the wisdom of Christ.

Within both of these large divisions, which spell out the struc-
ture and the life of the Church respectively, other obvious
distinctions are to be made. Briefly, the structure may be de-
scribed through the three categories of creation (or birth),
order, and government; while the life of the Church may be
understood according to the final consummation, the activity
through which this perfection is reached, and the principles
from which such activity proceeds.

I. Tur StructurRe OF THE CHURCH, BASED ON THE
Wispom or CHRIsT

A. The birth of the Church

From all eternity the Son of God was predestined to be the
Founder and Head, Savior and Support of a gathering which
would be called his Church. This is the mystery which St. Paul
announces in the very beginning of his epistle to the Ephesians:
“[God] has chosen us out, in Christ, before the foundation of
the world, to be saints, to be blameless in his sight, for love of
him; marking us out beforehand (so his will decreed) to be his
adopted children through Jesus Christ ” (1:4-6). This is the
justification for calling the Church, the Church of Christ; and
the first task in ecclesiology is to delineate the senses in which
this is true.

The first, most obvious sense of Christ’s principality is veri-
fied in the order of his effective lordship. St. John represents
him as “ full of grace and truth,” and adds, almost immediately;
“Yes, of his fulness we have all received ” (John 1:14b, 16a) .
The Incarnate Word of God is the agent cause to which every
existing element of the Church’s structure can be traced. All
the gifts of God which are present effectively in the Church
are due directly to the work of Christ.

The same reality, moreover, which depends effectively on
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Christ tends toward him as toward its final cause. Since the
Lord is full of grace and truth, i.e., since every perfection of
the Church does exist in him, simply and uniformly, the per-
fecting of the Church herself must consist in attaining perfect
union with her Author and Head. This is a process which is
verified in history, but in a mysterious and hidden way. Its
consummation is described by St. Paul as follows: “ When all
things will have been subjected to [the Son], then the Son will
subject himself to him who has subjected all things to [the Son],
in order that God may be all in all ” (I Cor. 15:28).

From this it follows too that Christ is the exemplar in whose
image the Church is fashioned, and against which everything
in the Church is measured. The idea is, again, Pauline. ““ Those
whom [God] has discerned beforehand, he has also predestined
to reproduce the image of his Son, in order that he may be the
first-born of many brothers ” (Rom. 1:20).

As Author of the New Creation, therefore, Christ is the
effective, final, and exemplar cause of the Church in her
entirety.

When was the Church created? Some would answer this
question with reference to the Old Testament, showing that
even in pre-Christian times the Church existed, at least in
nascent form, in the gathering of God’s chosen people, Israel.
This is true, of course, and understanding the mystery of the
Church does depend in some degree on seeing how the Church
of the New Testament is a fulfillment of the covenant that God
made with Abraham and his seed. Still, it is perhaps better to
consider how the Church actually came into being through the
historical mystery of the Incarnation of the Word of God.

There is a sense, then, in which the coming into being of the
Church coincides with the taking of a human nature by the
Word of God in the womb of Our Lady. From the moment the
Sacred Heart of Jesus begins to beat with love for all men the
Church exists. At that moment the design of the Church is
already revealed and its life of love has begun. This is the
Church in Christ, for in his Heart dwelt the fullness of the
godhead; and from it would flow one day the blood and water
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which are, in the Church, the sources of the power of the
sacraments of rebirth and renewed life.?

Christ himself planned, however, that the divine gifts which
constitute the structure of his Church should be revealed and,
in a sense, ratified during the entire time of his earthly life.
While he was exercising his ministry of preaching and doing
good, the Lord chose a group of men to whom he committed the
responsibility of being the foundation stones of his temple, to
whom he also communicated the powers by which they might
effectively acquit themselves of this superbuman task. Within
this group of Apostles, he singled out one, Simon Peter, to
whom he committed the responsibility of being the universal
Father and Shepherd of his flock, and to whom he communi-
cated the powers which one day would be described as episcopal,
supreme, and altogether independent of any other authority,
within or without the Church.? He also indicated to this group
of twelve his will concerning the sacraments, through which
the life of God should henceforth be communicated in the
Church. In other words, he instituted these sacraments and
committed them to the Church in the person of his envoys and
ministers.

Two other moments are crucial in the foundation of the
Church. The first is the passion and death of the Lord on the
cross. No better description of what this event means to the
Church can be found than that of St. Ambrose (cited in Mystici
Corporis by Pius XII): “It is now that it is built, it is now
that it is formed, it is now that it is . . . molded, it is now that
it 1s created . . . Now it is that arises a spiritual house for a
holy priesthood.” The venerable doctor of the fifth century is
saying that all the gifts which Christ had revealed during his
public ministry were confirmed and given their efficacy by the
power of the cross. “It was on the tree of the cross,” says
Pius XII in this same passage, “ that he entered into possession
of his Church.” The final moment of the Church’s creation was

28ee Durrwell, F. X, The Resurrection (N. Y.: Sheed and Ward, 1960), pp.
79-91.

? Constitutio Dogmatica de fide catholica of the First Vatican Council (D. 1827).
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Pentecost, when the Holy Spirit appeared in the form of tongues
of fire that rested above the heads of the chosen Apostles. In
this way Christ proclaimed from his throne in heaven the glory
of his Spouse, the Church; and he set the seal of his approval
upon her supernatural mission and task.*

B. Order and distinction in the Church

This seems to be the proper place to point out that the
theology concerning the Church is derived largely from sym-
bolic representations of this mystery contained in the Bible.
The theologian’s first task is to collect these figures from the
pages of Sacred Scripture. They must then be seen in their
various stages of development throughout the history of salva-
tion and be compared one with the other. Finally, they should
be converted into language which is more proper, insofar as
this is possible. For an ever more adequate penetration of the
mystery of the Church, the theologian must have constant re-
course to these figures, in their biblical context. He interprets
them, of course, according to the “ analogy of faith,” i.e.,
against the background of the living teaching of the Church,
and in relation to all the revealed mysteries of the Catholic
faith.

The more important figures in question are very familiar,
because they are the basis of all ordinary preaching and teach-
ing concerning the Church. St. Paul calls the Church the body
of Christ (see especially Rom. 12:4ff. and I Cor. 12:12 1 ;
also Eph. 1:22-23 and Coloss. 1:18, 24) ; and Pius XII affirms
that to describe the Church “ we shall find no expression more
noble, more sublime or more divine.” ® Other symbolic expres-
sions do complement and supplement, to a certain degree, what
is implicit in that foremost figure. For example, in the passage
which he devotes to the mutual relation of husband and wife
in the Christian family, St. Paul makes the model of this rela-

* For Pius XII's development of the foregoing points, see Mystici Corporis (Eng,
transl., America Press), para. 82-41,

® Cf. Hamer, J., L’Eglise est une communion (Unam Sanctam, 40) (Paris: du
Cerf, 1962), pp. 50-66, 95-100.
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tion the loving dominion of Christ over his Spouse, the Church
(Eph. 5:21 ff.). Christ himself had made the theme of his
preaching still another symbol, that of the Kingdom; and this
too may be applied to the Church. St. John’s gospel contains
two other descriptions based on the words of Christ: the Church
as the Flock over which the Good Shepherd keeps constant
watch (John 10:11 ff.); and the Church as the union of vine
and branches, Christ being the vine without whom we can do
nothing (John 15:5). Another Pauline figure of the Church
is contained in the epistle to the Ephesians, wherein the Apostle
speaks of the Church as a temple (2:20-22). This theme is
alluded to in other places, and by other inspired writers (cf. I
Petr. 2:5); but this is also true of the other figures. Finally,
there are places in the New Testament in which the Church is
spoken of as a city (cf. Apoc. 21, where the reference is pri-
marily to the consummation of the mystery of the Church in
heaven) ; or as a household (cf. Luke 12:42).

The aspect of the mystery of the Church to which medita-
tion on the ensemble of these biblical figures draws our atten-
tion is the various kinds of ecclesial order or distinction. In
the present context this means merely that the biblical figures
are the starting point from which may be derived a more or
less perfect understanding of the catholic unity of the Church;
because the articulated distinction of the Church’s constitution
makes her to be one and catholic. Her unity is both organic,
i.e., that of a living and growing organism, and ordered, i.e.,
related to a single principle and source of power or authority.

That distinction or order in the Church which furnishes the
best insights into the Church’s catholicity may be called a
distinction or order of perfection. Under this heading it is
possible to touch briefly on the subject of the conditions of
membership in the Church, and to discuss the import of the
dogmatic axiom, “ outside the Church, no salvation.”

A good starting point would seem to be St. Paul’s doctrine
concerning the distinction of the Church, as a whole, from
another gathering, which is her enemy. Speaking to the Colos-
sians of God’s largesse, he says: “ He has, in fact, rescued us
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from the empire of darkness and has transferred us into the
kingdom of his well-beloved Son, in whom we have redemption,
the remission of sins” (1:13-14). The Apostle is saying
simply that the Church, a kingdom of goodness and holiness,
is distinguished by an action of God from another kingdom in
which Satan has hegemony. The citizens or members of the
former kingdom are, therefore, distinguished or marked as be-
longing to God in and through Christ. This is a rather ele-
mentary way of expressing the idea of membership in the
Church, for it is really a response to a divine vocation, in virtue
of which a man passes from darkness to light.

A two-fold question arises in consequence: what do the
members of the Church have in common one with another, and
how are they distinguished among themselves, precisely as
members of the Church? These questions must be discussed
in order.

The Catholic doctrine on the common conditions for member-
ship in the Church are succinctly expressed by Pius XII in
Mystici Corporis:

Only those are really to be included as members of the Church
who have been baptized and profess the true faith and who have
not unhappily withdrawn from the body-unity or for grave faults
been excluded by legitimate authority. . . . those who are divided
in faith or government cannot be living in one body such as this,
and cannot be living the life of its one divine Spirit.

Real or actual membership, therefore, requires an initial intro-
duction into the kingdom of light through the sacrament of
faith, which is baptism. This is, as it were, the door to the
Church. To this sacrament there is bound up intimately the
profession of the true faith. Furthermore, being washed in this
bath of redemption also implies the willingness to live in what
Pius XII calls the “ body-unity,” i. e., in loving submission to
the hierarchical order which Christ himself has established in
his Church.

Once a person has been introduced through baptism into
the kingdom of light, the possibility of a withdrawal or separa-
tion is real, though not according to God’s will. This may
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happen through heresy, for example, when the faith suffers
corruption. It may happen through schism, when a member or
group of members become unwilling to live in commmunion with
and under the authority of Christ communicated to the hier-
archy, especially to the Roman Pontiff. Finally, it may happen
through excommunication, when the Church herself takes action
against a member whose life does not correspond to the voca-
tion of the children of light.

It is according to these principles that the saying, “ outside
the Church, no salvation,” must be understood. Since incor-
poration into Christ is accomplished really through the condi-
tions outlined above, and since Christ is the only way that
men have to return to God, necessarily these conditions must,
in some sense, be verified in order that a man be saved. This
is not to say, however, that they are always verified in exactly
the same way. As a matter of fact, it is the constant teaching
of Catholic tradition that men may be related to the Church,
though not members in a full sense, in a hidden or latent way.
As far back as the fifth century St. Augustine had this to say
about a situation which seems often to be verified in our
own day:

A person who defends his own opinion [in matters of faith], even
though it be erroneous and perverse, but who defends it without
obstinacy, especially when the [opinion] is not the fruit of his own
perverse presumption, but is rather inherited from parents who
have fallen into error; who, furthermore, is searching diligently for
the truth, ready to surrender to it when he comes to know it—such
a person is not to be counted among the heretics (Epist. 43, 1 [ML
33, 160]).

Today we would say that some men are related to the Church
by an unconscious wish or desire, which may even be implicit.
This means that when a man, through no fault of his own, does
not have the opportunity to make use of the ordinary channels
of salvation, and when he acts in accord with the conscience
that speaks within him as the voice of God, his Creator; then
God will give him grace, and he will be able to be saved. Such
a man is related to the Church.
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When such a situation is actually verified is difficult, if not
impossible, to determine; still, there seem to be certain * rules
of thumb ” that are applications of the principles of the neces-
sity of grace. If it be true that in his present condition man is
incapable, without grace, of accomplishing even the good which
is connatural to him (cf. Summa, 1, 11, 109, 2) , and if the moral
good that man does is measured, in a certain way, according
the perfection of his communion with others, then it would seem
to follow that real inter-personal communication among men
is a sort of sign of the presence, to one degree or another, of
the mystery of the Church. This seems to be what Father
M. J. Congar, O. P. is referring to in the following passage:

A love before charity must be a true love if it is to lead to charity;
it must be a self-giving love, otherwise it cannot be charity’s first
matrix, its preformation or anticipation. Contrarily, when a man
goes out of himself, when he gives himself to some good that sur-
passes himself, when there really is love, then there is the possi-
bility of meeting, in the form of an absolute, the hidden God who
wants to draw us to himself and save us. ... God can be “ aimed
at” through very inadequate representations and even under other
names than his. That is the case with men—whole peoplest—
brought up in other religions, which may be monotheistic, like
Islam, or wholly heathen (The Wide World My Parish, London,
1961, pp. 121-123).

Such a statement of the case leads naturally to a discussion
of the second question: how are members of the Church dis-
tinguished among themselves? Is it possible that love has
something to do with the distinction?

First of all, it is clear that love, of itself, is not an absolute
requirement for membership in the Church. If it were, sinners
would be excluded from membership; and this is an idea alien
to tradition. This tradition is based, moreover, on such solid
ground as the parable of the Lord concerning the field planted
with wheat in which the tares are allowed to grow until harvest
time. It would, however, be a gross misunderstanding to sup-
pose that love or charity had nothing at all to do with member-
ship in the Church. In reality, all the conditions—baptism,
profession of the true faith, and submission to lawful authority
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in the Church—bespeak or point to love. Love is the normal
fruit or expression of all of them, so much so that St. Thomas
speaks of schism as a sin which is directly contrary to divine
love (cf. Summea, 11, 11, 89, 1) . Therefore, in the Church there
is an order or distinction of the members according to the degree
in which the gifts of God do bear fruit in true charity. This
order or distinction has no necessary connection with the ex-
terior or visible order which will be discussed shortly; although
it is manifest in this, that a man really takes his place in the
Church to the degree that he is possessed by charity.

The catholicity of the Church, therefore, insofar as it is con-
sidered qualitatively, consists in this marvelous exchange of
divine gifts, whereby the entire membership of the Church
images the head, Christ. Each member holds an unique place,
which no other member can fill—and this regardless of the
office or function which he may be called to exercise. Filling
one’s place in the Church means giving oneself to the heal-
ing and elevating grace of Christ, so that this human nature,
transformed by grace, may operate for the good of the entire
body. “Does one member suffer? All the other members
suffer with him. Is one member honored? Then all the mem-
bers share in his joy ” (Cor. 12:26). On the other hand, to
the extent that a member refuses to take part in the com-
munion which proceeds from God through Christ in the
Church, to that extent does he withdraw his possible con-
tribution to the catholicity of the Church. The Church is
always capable of embracing him in her universality; thus she
is always catholic, as is Christ, her Spouse. God wills, however,
that the members of the Church in a mysterious way fill up
those things which are lacking to the sufferings of Christ.

The second great category or type of order or distinction in
the Church may be called an order of office or function. In its
broadest terms it is expressed through the terms, hierarchy and
laity. Since, moreover, to every office or function there corre-
sponds a certain specified power to act, the hierarchy and the
laity in the Church must be distinguished, in the concrete, by
the distinct powers they have.



42 MAURICE B, SCHEPERS

Here the link with the theology of the sacraments is inti-
mate, for the Catholic doctrine concerning the  sacramental
characters,” one of the effects of some of the sacraments, shows
that these characters are powers or certain participations in the
priesthood of Christ. Possibly, then, a layman in the Church
may be defined as a person whose activities proceed from those
powers which are the sacramental characters of baptism and
confirmation. A ‘ hierarch,” or member of the hierarchy, would
be defined as a person whose activities in the Church proceed
from the sacramental character of orders, or at least from
something which is analogous to it.

What does this mean, in the concrete? The answer to this
question is implicit in St. Thomas’ explanation of these sacra-
mental characters. To the first two he gives the name “ passive
powers ’; while the sacramental character of orders he calls an
“ active power.” This means simply that in the Church laymen
depend on the hierarchy somewhat as a wife depends on her
husband. St. Thomas affirms, in fact, that the bishop, who is a
member of the hierarchy par excellence, is called, in a special
way and in dependence on Christ, the Church’s Spouse.®

® The precise manner in which the activity of the hierarchy and that of the
laity are distinct, and how they mesh together for the constant building up of the
body of Christ, will be discussed later in the section on the principles by which
the Church is governed. One possible misunderstanding is to be excluded, however,
in order that this summary explanation be as accurate as possible. To say that
the powers of the laity are “ passive” does not mean that the place of the laity
in the Church is altogether passive, in the ordinary sense of the word. The term
here, which is technical, designates a power the activity of which is ordered speci-
fically to the transformation or perfection of the subject itself; while an active power
is ordered to the transformation or changing of a subject which is outside the
agent, or distinet from it. Therefore, the primary function of the laity is, through
the activation of the passive powers which are theirs, and this in dependence
upon the hierarchy, to grow in perfection and to enter into more perfect com-
munion with the Church. On the other hand, by its active powers the hierarchy
is fit to deal with the body of Christ, both the sacramental body and the mystical
body, and this in order that Christ’s sacramental body be received worthily and
fruitfully in the mystical body. Thus it is that the distinction of office or function
in the Church reveals a primary aspect of the Church’s unity; for everything in
this order is made for more perfect eucharistic communion, of which the final
term is the unity of the Church.
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C. The means through which the Church is maintained and
governed.

The distinction of members in the Church according to office
or function, while being a concrete manifestation of the
Church’s unity, is also the foundation of the theology of the
Church’s government. St. Thomas observes:

[In the universe] inferior things are governed by that which is
superior, and this not because of any defect in God’s power, but
rather on account of the abundance of his goodness. This is such
that he communicates even to creatures the dignity of causality
(Summa, 1, 22, 3, c.).

When this dictum is applied to the New Creation, which is
the Church, it means that Christ has communicated his gov-
erning power to those in the Church who act as superiors.
This is not because of a lack of perfection in Christ; in fact,
just as God governs the entire universe in an altogether trans-
cendent way, so too does Christ govern the Church as her
invisible head.

Our divine Saviour governs and guides his community also directly
and personally. For it is he who reigns within the minds and
hearts of men and bends and subjects to his purpose their wills
even when rebellious. “ The heart of the king is in the hand of the
Lord; whithersoever he will, he shall turn it.” By this interior
guidance the “ Shepherd and Bishop of our souls ” not only watches
over individuals, but exercises His providence over the universal
Church as well, whether by enlightening and giving courage to the
Church’s rulers for the loyal and effective performance of their
respective duties, or by singling out from the body of the Church—
especially when times are grave—men and women of conspicuous
holiness, who may point the way for the rest of Christendom to the
perfecting of his Mystical Body (Pius XII, Mystici Corporis).

The superiority and inferiority involved here do not imply
that the governed are mere pawns who are lorded over by the
governing superiors. The words of Christ himself are very clear
on this point:



44 MAURICE B, SCHEPERS

The kings of the Gentiles lord it over them, and those who bear
rule over them win the name of benefactors. With you it is not to
be so; no difference is to be made, among you, between the greatest
and the youngest of all, between him who commands and him who
serves. Tell me, which is greater, the man who sits at table, or the
man who serves him? Surely the man who sits at table; yet I am
here among you as your servant (Luke 22 :25-27).

In other words, the principle of mediation in the working out of
Christ’s plan for the Church is applied in such a way that the
dignity of all the members of the Church, the governing hier-
archy and the governed laity, is enhanced.

This contact of Christ with his Church through mediation
has, in general, two effects. The first is that the Church is
maintained or supported in the good which is proper to her,
even while she is undergoing growth and perfection. This good
is, of course, the Church’s holiness, a quality by which she is
distinct from any other society. The second effect of this
government is a sort of movement by which the Church is ever
directed toward a better fulfillment of her vocation to be the
spotless Bride of the Savior. This movement more clearly
manifests how the Church is apostolic. These two general
effects need to be the subject of a more detailed analysis.

When holiness is designated as the good proper to the Church,
the meaning is that the life of the Church is the grace of Christ,
in virtue of which all the members of the Church, the adopted
sons of God, are fashioned according to the image of Christ.
No other society has such an intimate principle of cohesion,
for all other groups of men are bound together only in virtue
of natural ties, e. g., the blood ties in a family or the common
good of the body politic. Now is there any factor in the Church
herself to which this conservation of the Church’s holiness, i. e.,
the maintenance and nourishment of grace, is related as to its
cause?

A simple answer to this question is difficult to formulate; yet
one thing seems to be certain. The grace which is the Church’s
life—the grace of Christ—is sacramental grace. This means
that it is communicated in the Church through the sacraments.
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Therefore, the persons in the Church who are responsible for
the sacraments constitute, it seems, a collective instrument for
the conservation of the Church’s holiness. Of course, these
persons are none other than the Church’s priests, for they are
the ministers of the sacraments. The sacraments of the Church
are committed, as it were, to the Christian priesthood. There-
fore, this priesthood is the means whereby Christ maintains
his Church as holy.

Even prior to any mention of the Church’s ruling power,
properly so-called, it is altogether right that the principality
of the Roman Pontiff, and, around him, of the college of
bishops, should be emphasized. The very fact that the Pope
is called the Summus Pontifex—the Supreme Pontiffi—is very
significant. Pontiff is a term which seems to refer directly to
priesthood; for the priest is, most of all, a bridge or mediator
(cf. Summa, 111, 22, 1). In the universal Church, therefore,
the bishop of Rome is the High Priest, under Christ and in
dependence on him; and, servatis servandis, the same is true
of the bishop in his own diocese. Although it is true that
all ordained priests in the Church are able autonomously to
offer the sacrifice of the Eucharist—the power to do so is
theirs—still any priestly activity which they exercise with
respect to the preparation of the mystical body for the recep-
tion of the eucharistic body of Christ is done in strict depend-
ence on the bishop, who is, as has been said, especially the
Spouse of the Church.

Even while the Church lives by the grace of the sacraments,
always available in virtue of the priesthood; there are other
instrumental factors by which the Church is governed and
through which the interior good of the Church can be promoted
and the boundaries of the Church can be extended. These are
the hierarchical powers to teach infallibly the revelation of
God’s love and to rule in accord with the New Law.

The infallibility of the Church in the transmission of those
supernatural truths which are called the “ deposit of faith ” is
not something which needs to be demonstrated; for it can be
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taken as itself part of that deposit. Some explanation of the
meaning and the extent of this infallibility is, however, called for.
The first point that needs to be made is, simply, that the
remote subject of this endowment is the Church herself.” When
infallibility is predicated of the Pope (and this according to
the definition of the First Vatican Council), or when a similar
predication is made concerning an Ecumenical Council or the
college of bishops teaching Catholic truth in concert with the
Holy See, the meaning is that the Pope or the Council, and the
bishops teaching together are active organs of the Holy Spirit
in the Church by which the deposit of faith is preserved from
error in its propagation. The conditions under which the
Roman Pontiff acts as an infallible teacher of Catholic truth
are carefully defined: “. .. when he speaks ex cathedra, i.e.,
when he is exercising the office of pastor and teacher of all
Christians and is defining by his supreme apostolic authority
a doctrine which pertains to faith or Christian living to be
held by the wuniversal Church” (D. 1839). Nevertheless,
neither the Pope nor the bishops depend on any other authority,
or even on the subsequent approval of the Church as a whole,
in the exercise of this office. Such is the explicit teaching of
the Church as regards the Roman Pontiff; and it follows rigor-
ously that the same may be said of the bishops’ authority.
What, then, are the limits of this teaching authority in the
Church? If the Pope and the bishops are autonomous in their
transmission of Catholic truth, how are they guided? The
answer, of course, is that the gift of infallibility is itself exer-
cised on that which is given to the Church by Christ and the
Apostles. The living magisterium of the Church, which is
exercised in every age of the Church’s life to one degree or
another, is a re-expression and development of a revelation that
was given, once and for all, in apostolic times. According to
Catholic doctrine, public revelation ceased with the death of
the last of the Apostles; and from that time on the Church

" See the article of W. Bartz, “Le Magistére de I'Eglise d’apres Scheeben,” in
L’Ecclesiologie au 19¢ siécle (Unam Sanctam, 34) (Paris: du Cerf. 1960), pp.
809-327.
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has been guided by the Holy Spirit precisely in this: not to
make a mistake concerning this revelation.

It is generally said that the revelation is contained fully in
the Scriptures and Tradition, and that the function of the
teaching Church is merely to “ guard and infallibly declare
[the meaning of] the divine deposit committed to the Spouse
of Christ ” (D. 1800). The Fathers of the First Vatican Coun-
cil went on to define, moreover, that “ precisely that sense of
the holy dogmas is forever to be retained which is once declared
as such by Holy Mother Church; nor ought that sense to be
abandoned on the pretext or under the species of a higher under-
standing [reference to a sort of false gnosis]. Therefore, the
understanding, the knowledge, and the wisdom of all—both of
single members and of the entire Church, and this under all
conditions and in all ages—ought to grow and see great prog-
ress: yet on the condition that the genus remain always the
same, i.e., that exactly the same understanding and penetra-
tion of the dogma always prevail ” (ibid.) .

One obvious difference between the Church’s teaching power
and her ruling power, properly so-called, is that, whereas the
Church’s teaching involves not only a didascalia (an instruc-
tion that takes place within the Church in order that the
Gospel be better understood) , but also a kerygma (a proclama-
tion of the Gospel ordained to draw into the communion of
the Church those who are still subjects of the empire of dark-
ness) ; her rule is exercised almost exclusively over those who
have already made the transferral from one kingdom to another.
It becomes evident, therefore, that there is an intimate rela-
tion between these two powers; and that they are both designed
to move the Church toward greater perfection according to a
pre-established order. The outline of this order is drawn by
Christ as he is about to ascend to his Father: “ All power is
given to me in heaven and upon the earth. Go, therefore,
make disciples of all nations, baptising them in the name of the
Father, Son and Holy Spirit, and teaching them to observe all
the things that I have prescribed to you” (Matt. 28:18b-20) .

The New Law is primarily one written upon the hearts of
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those who take part in the New Covenant. It is, as St. Thomas
teaches, identical with the “ grace of the Holy Spirit, given
through the faith of Christ” (Summa, I, II, 106, 1, c.) . This
law is, of course, divine; and it may be expressed in the con-
crete as the universal impulse of all those who are incorporated
into the Church, or are related to her in some way, to enter into
the communion of love with God and other men.

Ecclesiastical law, however, which is the expression of the
ruling power of the Church, is made, executed and sanctioned
in an exterior way, simply because the Church herself is a visible
society, with a visible articulation of parts or members. This
is not to say that ecclesiastical law—the “laws of the Church”—
are not related to the inner law of love; to think thus would
be to misunderstand completely the governing function of the
Church. In reality, the Church exercises jurisdiction over her
members in order that the law of love may be more perfectly
observed. St. Thomas expresses this very well when he points
out that the proper function of the bishops in the Church, to
whom this jurisdiction is committed by divine right, is to
prepare the faithful for the worthy or fruitful reception of the
sacrament of the Eucharist (ef. Suppl., 40, 4, 1, in c¢.). Else-
where, moreover, it is his contention that the effect or term of
the Eucharist is the actual unity of the Church, unity itself
being a primary effect of love (cf. Summa, 111, 73, 1, arg. 2,
and ad 8; 78, 2, s.¢.; 73,8, ¢.; 78,6, ¢.; 79, 4, ¢.).

As to the manner of exercising this ecclesiastical or canoni-
cal jurisdiction, the primacy of the bishop of Rome must be set
forth, and in addition, a balanced judgment must be made con-
cerning the pontiff’s relation with the college of bishops through-
out the world. In reality, of course, this primacy and the rela-
tions that follow from it reproduce the primacy of St. Peter,
conferred on him by Christ, and the relation of the Prince of
the Apostles to the apostolic college. It is certainly true that
the Church’s consciousness of the implications of Peter’s posi-
tion in the Church has evolved throughout the centuries, and
that the manner in which this position is exteriorly expressed
has undergone great change. The evolution, however, has been
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homogeneous; and the changes have not affected what is essen-
tial to the structure of the Catholic hierarchy.

Certain attributes relating to ruling power are common to all
the bishops, including the bishop of Rome. All the bishops hold
ordinary, episcopal, and immediate jurisdiction. These attrib-
utes may be understood better through a distinction of a three-
fold relation. The bishop’s power is ordinary insofar as it is
attached to the very office of bishop itself; episcopal insofar as
it is a vicarious exercise of the power of Christ himself (this is
to say that it is, in a certain sense, divine) ; immediate in rela-
tion to the flock committed to the bishop insofar as he needs
to go through no intermediary in order to exercise his power
over each and every member of the Church committed to him.

The ways in which the ruling power of the Pope differs from
and excels that of the rest of the bishops in the Church is
expressed as follows: (1) his power is supreme, while theirs is
subordinate; (2) his is universal, while theirs is particularized
or localized; (3) his is altogether autonomous, independent, or
sui juris; while theirs is not. This means that even all the
bishops of the Church belong in a certain sense to the flock,
the pastor of which is the bishop of Rome. They are, therefore,
both his brothers, insofar as they share with him the episcopal
office, and his sons, insofar as they exercise this office in accord
with his direction. It means also that every member of the
Church is subject immediately to the Pope. Neither does he
have to pass through another bishop to exercise his power over
any member of the Church. Finally, it means that the very
power of the episcopate, held by all the bishops of the Church,
is dependent on the Roman Pontiff. In a certain sense, the
entire apostolate of the Church rests on his shoulders. This is
the sense in which the see of Rome is called the “ Apostolic
See.” ®

8 Very apropos of these relations are the words of Pope Leo XIII, contained in
an encyclical (Satis cognitum) which was devoted to the unique character of the
Roman Catholic Church:

That there be a twofold authority {over the faithful] does not make for con-
fusion in administration. It is impossible, in the first place, even to suspect
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These two brief discussions of the order and distinction in
the Church and of the principles according to which the gov-
ernment of the New Creation is accomplished have resulted in
an elucidation of the four qualities, properties or marks of the
Church herself, to which the Creed bears witness; unam, sanc-
tam, catholicam et apostolicam. The Church is one and catho-
lic according to the twofold distinction to be discerned in the
mystery. Her catholicity is best expressed, it seems, in terms of
the distinction according to perfection; insofar as all the mem-
bers of the Church mirror in some way the catholic perfection
of Christ, the Head. Her unity is both signified and caused by
the distinction of office, according as the hierarchy receives
from Christ the power to prepare the laity for eucharistic com-
munion. The holiness and apostolicity of the Church, insofar
as they really belong to her, seem to be brought out quite clearly
through a consideration of the various principles of the Church’s
government. Her holiness is intimately connected with the
priesthood, a power which is directly ordained to the communi-
cation and maintenance of the life of grace in the Church.
Her apostolicity is bound up with the teaching and ruling func-
tions, which are possessed and exercised principally by the hier-
archical members of the Church, all in subordination to the
Vicar of Christ, the Pope. Thus are verified the words of St.
Paul: “ Apostles and prophets are the foundation on which you
were built, and the chief-cornerstone of it is Jesus Christ him-
self. In him the whole fabric is bound together, as it grows into
a temple, dedicated to the Lord; in him you too are being
built in with the rest, so that God may find in you a dwelling-
place for his Spirit ” (Eph. 2:20-22) .

this; for it is by the wisdom of God himself that this regime is organized.
Furthermore, it is to be noted that the order of things and their mutual rela-
tions are only disturbed if two authorities ruling over a people are of the
same grade, and neither is subject to the other. The power of the Roman
Pontiff, however, is supreme, universal, and altogether sui juris; while {the
power of] the bishops is circumscribed by definite boundaries and is not alto-
gether sut juris (D. 1961, in fine).
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II. Tur Lire or tHE CHURCH, EXPrRESSION OF THE LOVE
or tHE HoLy SpIRrIT

The whole structure of the Church bespeaks activity and
growth; and this is brought out particularly well by St. Paul
in the text just cited. Up to now, however, we have been con-
cerned almost exclusively with the static or constitutional as-
pects of the mystery, i. e., with the manner in which the Church
is dependent upon Christ and with the various ways (distinc-
tion, order, and mediating factors of government) in which
she mirrors the perfection of him according to whose image she
is made. Turning, then, from this consideration of the wisdom
of the Church’s exitus, we are now in a position to take a brief
look at the plan of her reditus, or return—a return which is
synonomous with ecclesial activity, the impulse of which is
divine love.

Just as the activity of man is understood best in terms of his
destiny, so the growth and activity of the Church may be
known more perfectly in the light of her final term. Therefore,
the order to be followed here is: (1) to discuss briefly the
meaning of the “ beatitude ” of the Church; (2) to outline the
nature of the activity which belongs properly to the Church
with a view to this beatitude, and to indicate the principles of
this activity.

A. The New Jerusalem

At least two passages in the New Testament may serve as a
basis for a study of the Church’s beatitude. The first is a few
verses in St. Paul’s discussion of the resurrection from the dead
(I Cor. 15) . Here he speaks of the coming of Christ (parousia)
in this wise: “The end will take place when [Christ] renders
the kingship to God, the Father; after he himself has destroyed
every principality, dominion, and power. For it is necessary
that he reign right up until the time that he has put all his
enemies under foot. And the last enemy to be destroyed is
death itself. Thence everything will be in a state of submis-
sion—with the exception, of course, of him who has given all
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things to be under [Christ’s] dominion. Finally, when all things
will have been made subject to him, then the Son will subject
himself to the one who has given all things to be subject to him,
in order that God may be all in all ” (vv. 24-28). The other
passage is the last two chapters of St. John’s apocalyptic
visions, which begins: “ Then I saw a heaven and a new earth—
in fact the first heaven and earth disappeared; nor was there
anything left of the sea. And I saw the Holy City, the New
Jerusalem, which came down from heaven, 1. e., from God. She
was beautiful, as a young bride adorned for her husband ”
(Apoc. 21:1-2) .

Now there seem to be considered in this mystery of the con-
summation of the Church’s activity: (1) the similarity or
homogeneity of the Triumphant Church and the Militant
Church; (2) the difference between the two.

It ought to be understood that at the present time the Church
Triumphant exists simultaneously with the Church Militant
(and the Church Suffering); the perfect state, moreover, will
not obtain until Christ returns for the last judgment of all
things. The existence of the New Jerusalem began with the
triumph of Christ himself over death; and these latter times in
which the Church Militant herself lives are described by St.
Paul (vide supra) as the process of all things coming under the
actual dominion of the Word Incarnate, in order that he may
finally deliver his Church into the hands of his Father,

How, then, is the Church Militant like the Church Trium-
phant, and even one with her? The answer must be in terms of
the adage: “grace is the seed of glory.” The life of God, or,
more precisely, participation in the life of God is common to
both. On this earth it is according to faith; in heaven it is by
vision. In both cases, however, the participation is real and
specifically the same.

To have said this, moreover, is to have suggested the differ-
ence between the two. In the Church Militant, the life of God
is communicated in a sacramental way; and in order that this
be effected the Church Militant contains a distinction of office
or function, whereby certain members of the Church are actu-
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ally empowered to share in the causality of Christ, the Author
and Head of the Church. In the final state, however, such
sacramental communication will not be exercised; and in this
sense the hierarchy will have ceased to exist. As St. Paul puts
it: “ God will be all in all!” The principle of mediation will
have ceased to be operative in this way; although Christ him-
self will be supremely the Head of the Church, since the re-
demption and renewal of all things depend upon him, and this
for all eternity. God will show his face forever to all those who
belong to Christ.

B. The activity of the Church in view of her destiny

The principle, of course, for any consideration of activity is
that all those are good actions which are in accord with the
nature of the being from which they proceed. Activity, there-
fore, which is perfective of the Church, 1.e. which actually
promotes her advance toward the New Jerusalem, is that which
is in accord with her nature. This means that it involves those
elements which have been delineated as natural to her: the
various kinds of order and distinction and the principles of
government,

Perhaps an even easier way to approach the question is to
ask; since Christ is the author of this New Creation, what
activity did he give to it? And the answer is, obviously, indi-
cated by the words of the Lord to the Apostles on the eve of
his death: * This do in a memorial of me.”

The truth of the matter is that the sacrifice of the Eucharist
1s the activity which is, most of all, according to the nature
of Church; and all other activity which takes place in the
Church is ordered to it. This is true not only of all the other
sacraments, each of which has a more or less intimate relation
of order to the Eucharist, but also of any other action taken by
members of the Church as such, whether they be of the hier-
archy or of the laity. It has been pointed out that the function
proper to the bishops of the Church is to prepare the faithful
for the worthy or fruitful reception of the sacrament of the
body of Christ. This means that the teaching power and the
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ruling power of the bishops, as it is exercised and as it is shared
in a certain measure with priests, and even sometimes with
members of the laity, is ordered to the Eucharistic celebration.
It means also that the supreme function of the bishop is to
gather around himself his people to pontificate the Mass. The
words of St, Ignatius of Antioch (+c. 110) are pertinent here:
“ Let no one do anything touching the Church apart from the
Bishop. Let that celebration of the Eucharist be considered
valid which is held under the bishop or anyone to whom he has
committed it 7 (ad Smym. 8, 1) .

It is not at all strange, therefore, that the form of celebration
of the Eucharistic sacrifice has evolved in the way it has. The
first part of the Mass, sometimes called the Mass of the Cate-
chumens, consists of a service which is, for the most part didac-
tic. Ideally, it culminates in a sermon or homily, which, if it
be true that this is the bishop’s service, offers the Shepherd of
the flock the opportunity to exercise his power to teach his
people and to promulgate for them the law of love of the New
Government, Then the sacrifice itself accomplishes the per-
fecting of the unity of the entire Mystical Body. The whole
Church acts most perfectly in the Eucharist (although to a
certain extent, the whole Church acts in the entire liturgy, inso-
far as the priesthood of Christ himself is exercised in every
liturgical act), because it is Christ, Head of the Church, who
presents through his priest the gift of his body and blood to
the eternal Father.

The truth that all activity of the Church leads to Eucharistic
worship can be extended to include even that activity which is
called “ missionary.” When the Church extends herself, as it
were, and embraces new peoples, it is said that the primary aim
of the work of the missionaries is to establish the hierarchy
among these peoples. The hierarchy, however, has as its func-
tion in the Church either the celebration of the Eucharist or the
preparation of the Christian people for worthy participation in
this mystery of unity.

If this were the entire story, however, it would be difficult
to see how are verified the words of Christ: “ Do you believe
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that I came to establish peace on the earth? No, I say to you,
rather division ” (Luke 12:51). As a matter of fact, he did
establish the Church as a “ perfect society,” i.e., as having
within herself all the means necessary for the attainment of
that to which she is destined—the New Jerusalem. Because she
is of an entirely different order than any other society, however,
it is not surprising that conflicts arise between Church and
societies such as the various states. This is not because there
is any discrepancy between the principles of the supernatural
order and those by which political society, for example, is
guided. The reason for the conflict is the difficulty involved in
understanding the ways in which the principles are to be har-
monized in a concrete situation. Thus, at different times and
circumstances in history, the Church has carried on that life and
activity which is proper to her either with the positive protec-
tion of the state, with its indifference, or in the face of positive
hostility. The field of Church-state relations is one of those
which, at the present time, is the object of most intense study;
and a brief essay such as this can hope to do no more than to
indicate the locus of the problem in the theology concerning the
Church.

C. The interior or spiritual principles of the Church’s activity.

In the very beginning of this essay reference was made to the
possibility of a balanced ecclesiology on the basis of principles
furnished by St. Thomas. In the actual working out of these
principles, moreover, it becomes quite evident that this balance
consists in the harmony of the visible with the invisible in the
Church, the static with the dynamic, the structure with the
life. It is not without reason, therefore, that the essay be de-
signed to end with a short discussion of that principle which
enlivens every element of the Church—giving life to her mem-
bers, vivifying those to whom any office whatsoever is com-
mitted. This principle is the indwelling Holy Spirit, who is
rightly called the soul of the Church.

At the very foundation of this attribution is the truth that,
even as he who is the author of the Church is, in his divine
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personality, Sapientia genita; so he who is the soul of the
Church is, under the same formality, Amor procedens. In the
life of the blessed Trinity the Holy Spirit is Love, because his
procession is the fruit, as it were, of the love of the Father
and the Son. Therefore, he is sometimes also called the nexus
between the Father and the Son. Therefore, too, everything
that is an effect of God’s love in the universe—and among the
effects of his love the Church is, after the hypostatic union, the
most astounding of all—is attributed to him.

How is this animation of the mystical body of Christ verified?
What does it actually mean? The Holy Spirit enlivens the
Church in two ways: (1) as the principle of every movement
in the life of the Church; (2) as present in the Church as a
single indwelling soul.

The first mode of the Holy Spirit’s animation of the Church
can be explained concretely in reference to elements pertaining
to the structure of the Church. For example, all the grace which
is given with a view toward the perfection of the Church, is
a gift of the Holy Spirit. This is true both of the habitual
grace which is present in the souls of those who love God; and
of the so-called actual grace, by which men are drawn toward
God’s love and toward a greater immersion in it. All the other
gifts in the Church, which contribute in any way toward her
movement in the direction of the New Jerusalem, are also gifts
of the Holy Spirit. That the Church is infallible, and that this
infallibility is exercised under certain conditions by the Pope, is
due to the Holy Spirit’s protective guidance. That the ruling
power of the hierarchy has force in the Church is due to the fact
that the Holy Spirit ratifies the exercise of this power. To the
degree, then, that members of the Church, either hierarchical or
lay, submit to the sweet movement of the Holy Spirit, to that
degree are they cooperating in the progress of the Church in
the life that is proper to her. To the degree that they withdraw
from the Holy Spirit’s influence, to that degree they are an
encumbrance to the movement and progress of the Church.

The second mode by which the Holy Spirit animates the
Church is called the indwelling presence, and it has no direct
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reference to movement or activity. The explanation of it is
based on the theology of the indwelling presence of the Holy
Spirit in the souls of the just. It is the common teaching of
Catholic theologians that this mystery takes place in virtue
of the grace by which every just person is elevated to share in
the life of God. In other words, habitual grace disposes a person
to be a host, by knowledge and love, to the Spirit of God. God
dwells in such a person as one who is known intimately and
with whom real love can be exchanged.

Now it is according to God’s plan that all souls of whom
this is verified be members of the Church—and, indeed, all such
souls are either actual members or are related to her by the
unconscious will and desire spoken of previously. Therefore,
this indwelling takes place in the Church; and, since the Spirit
who dwells in these souls is not divided, but one, it is said that
the Spirit of God dwells in the Church. As a matter of fact,
it is this selfsame Spirit through whom the members of the
Church are in living contact one with the other.

Conclusion

The encyclical of Pius XII on the Mystical Body closes,
significantly, with a paragraph or two on the role of Our Lady
in the Church. This seems to signify that no ecclesiology is
complete without some consideration of what Mary is to the
Church. It would be possible, of course, to make her role
explicit all along the line. The sum of it will, however, be the
same. The whole of Our Lady’s relationship to the Church is
implicit in the truth of her divine maternity. She is the mother
of the Incarnate Word, who is the Author and Head of the
Church. She is, therefore, the New Eve, as he is the New
Adam.

This august dignity is such that, when it is said, with truth,
that Our Lady has absolutely no hierarchical status in the
Church, this does not derogate in any way from her sublimity.
As to the structure of the Church, it would seem that no special
place can be assigned to Our Lady, provided that it be main-
tained that she is the most perfect of the Church’s members.
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Her Immaculate Conception, which was the foundation of a life
which developed in perfect consonance with the interior inspira-
tion of the Holy Spirit, soul of the Church, is the type, as it
were, of baptismal purity. Our Lady’s correspondence with
grace made love bear such fruit that at the moment of the
Annunciation the angel could say: * Hail, full of grace.” As
to the life of the Church, however, she is the queen through
whom all grace flows into the Church Militant. She is the
Mother of the Mystical Body of her Son; and her delight is to
be with the sons of men (Prov. 8:31).

Mavurice B. Scuepers, O. P.

Dominican House of Studies
Washington, D.C.



THE SIN OF SCHISM:

A CONTRIBUTION TO THE DISCUSSION OF MEMBERSHIP
iN THE CHURCH

[ ]

CURRENT definition of the sin of schism goes like
A this: the external rupture of the unity of the Church
by refusal to obey the lawful authority, but without
denial of any truth of faith." How adequate is such a defin-
ition? The mind is caught by the expressions, “external rup-
ture” and “refusal to obey,” and wonders whether this is all
that Canon Law means by its definition of a schismatic
(allowing for the distinction of the definita, viz., * schism ”
and “ schismatic ”): “if one, after the reception of baptism
. . . refuses submission to the Supreme Pontiff or rejects com-
munion with the members of the Church subject to the latter,
he is a schismatic.” ? This canon is taken almost literally from
the Summa Theologiae: *“ Wherefore schismatics are those who
refuse submission to the Supreme Pontiff and reject commun-
ion with those members of the Church who are subject to
him.”® There is only one difference: the canon joins the two
clauses with an “or,” the Summa with an “and.” Is this sig-
nificant? Perhaps the canonical formula reflects the modern
way of conceiving the distinction between the visible and jur-
idical aspect of the Church and the invisible and gracious
aspect of it, which may not be the same as St. Thomas’. How-
ever, since the two formulas are basically identical, it will be
profitable to study that of St. Thomas in the context of the
question he devotes to schism. This is the first aim of this
paper.
The more important aim is to apply the results of this

* Bernard Hiring, The Law of Christ 11, (Westminster, Md.: Newman Press,
1862) p. 525, no. 46.

2CIC, c. 1325, I1. 2.

2 Summa Theol., II-II, q. 39, a. 1.
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investigation of the sin of schism (with the help of Cajetan’s
extraordinary commentary on it) to the much discussed con-
temporary question of who is a member of the Church.

It is obvious that there is a fruitful tension of opinion
among Catholic scholars on this latter question. Sincere stu-
dents, inspired by a deep love both of the Church of Christ
and of all those Christians who are, in fact, not in commun-
ion with the bishops and faithful throughout the world who
are in union with the See of Peter, are pulled, as it were,
some to the side of the Church, others to the side of the non-
communicating brethren. The debate centers around the ratio*
of member of the Church, member of the Mystical Body of
Christ. The first group are impelled to adopt a ratio of mem-
ber which is quite precise in order to preserve the unique iden-
tity of the Mystical Body, the Church of Christ. The second
group prefer a less precise ratio of member in order to embrace
all (or most) of those who do accept Jesus as Lord and Savior
and are validly baptized.

Both sides seem to agree on one note in their ratios of
member as crucial—the note of visible, juridical subjection to
the See of Peter. The first group tend to see this note as essen-
tial to the ratio of member, so that without it a person, even
though validly baptized, is not a member of the Church, but
only related to it by desire. The second group seem to con-
sider the visible juridical note, as essential, not to the ratio
of member, but of perfect member.

This divergence of emphasis is sometimes presented in the
following terms: ° the first group have a univocal ratio of mem-
ber, the second an analogical ratio, meaning that the first
group admits of no degrees of membership, while the second
does. This is a tricky distinction and it may help to clarify
later discussion if we explore its implications a bit.

First of all, no one really questions the fact that the ratio

* This term is used throughout the paper to refer to the concept, idea, meaning
of a name, which will always be italicized.
5 Cf. GB “ Who belongs to the Church? ” in The Ecumenist I (April-May 1963) 4.
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of member of the Church is inescapably analogical (whether
proper or improper is still discussed; here it is taken as pro-
per). Other analogates are member of a physical body and
member of a social body. The common note is that of an inti-
mate, integral part of a whole, like a hand of a human body,
a citizen of a state, a believer of a Church.

To speak, then, of a univocal and an analogical ratio of
member of the Church does not exactly clarify the discussion.
Perhaps it would be well to adopt the terminology of St.
Thomas in a similar case, the ratio of person. This is certainly
an analogical ratio, of which the analogates are divine person,
angelic person and human person. St. Thomas, in discussing
the reference of the ratio of person to these three analogates,
distinguishes, quite deliberately, between the more common
ratio of person and the less common ratios of divine person,
angelic person and human person. The more common ratio of
person is: something distinct, complete, subsisting in an intel-
lectual nature. This ratio is verified in each being that may
be called a person. Yet, obviously, the common ratio is veri-
fied diversely in the three analogates, just as the common ratio
of member is realized diversely in the hand, the citizen and
the believer.

Now a further question presents itself: could the less com-
mon ratio of member of the Church be realized diversely in
still less common ratios, in other words, are there diverse ways
of realizing the ratio of member of the Church? There could
be, if a certain condition were verified. To specify this condi-
tion, let us return to our ratio of person.

Is the less common ratio of Auman person realized analog-
ously in its inferiors? Our cherished doctrine of the equality
of every human person is evidence that it is not. Is the less
common ratio of divine person realized analogously in the
Father, the Son and the Holy Spirit? It is a matter of faith
that it is not. If we follow St. Thomas’ notion of the angels
as specifically distinct from each other, then the ratio of
angelic person is in itself realized analogously in each angel.
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To apply all this to the less common ratio of member of
the Church, we must first admit that the ratio itself must
include the whole—the ratio of member is “ part of a whole.”
Hence, to determine whether the ratio of member of the
Church is realized diversely in the human beings of which it
is predicated, we would have to determine whether the ratio
of Church or of Mystical Body of Christ is realized diversly.
That is, we would have to admit the existence of a more com-
mon ratio of Church or Mystical Body, that would be verified
in, for example, 1) all the Churches united to the See of Peter;
2) all the Orthodox Churches in communion with each other;
38) all (or many) of the Protestant Churches, whether in com-
munion with each other or not; 4) (perhaps) all non-Chris-
tians actually possessing the life of grace. If these (or, at least,
those who have valid baptism) can be truly called, in diverse
ways, that is, more or less perfectly, the Church of Christ, the
Miystical Body of Christ, then the ratio of member would have
an analogical meaning. This would mean that there must be
a Church or Churches outside that Church which is the com-
munion of bishops and faithful in union with the See of Peter.
Is there? It is not convineing to point to the obvious fact that
there are outside the Catholic Church ecclesiastical groupings
that possess visible elements similar to those possessed by the
Church. It is precisely the presence of these elements that is
the scandal of Christian disunity. If our Orthodox and Prot-
estant brethren did not possess common visible elements of
Catholicism, they would not be in agony over their own
divisions.

The reader will bear with me, if I engage him in one more
preliminary discussion. I think that the explicit intention of
the Enclyclical Mystici Corporis® was to answer the question
of the previous paragraph with a clear-cut, “ No—there is no
Church outside the Church.” This Enclycical was not a state-
ment of the extraordinary magisterium of the Roman Pontiff.

8 References to this Encyclical are taken from Four Great Encyclicals of Pope
Pius XII (New York: Paulist Press, 1961).
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Yet, I am convinced that in the precisely determined context
of the Enclyclical,” the doctrine it proposes on the complete
identification of the Mystical Body of Christ in its earthly,
historical phase with the Church of the bishops and faithful
throughout the world in union with the See of Peter, is a
statement of the indefectible ordinary teaching of the Church.

It is understandable that in the discussions on the ratio of
member of the Church, passages of the Encyclical explicitly
referring to it should be cited. Two are of upmost import-
tance. The first is explicitly concerned to clarify the ratio of
member:

Actually only those are to be included as members of
the Church who have been baptized and profess the
true faith, and who have not been so unfortunate as
to separate themselves from the unity of the Body or
been excluded from it by legitimate authority for seri-
ous faults committed.®

From its position in the Encyclical, it is clear that the Holy
Father in this passage is listing the notes of the ratio of member
of the Church in the fullest and most obvious sense. He is not
dealing with those who are obviously “ outside ” the Church.
They are in his mind, when he later refers to “ those who do
not belong to the visible Body of the Catholic Church” in the
following words:

For even though by an unconscious desire and longing
they have a certain relationship with the Mystical
Body, they still remain deprived of those many
heavenly gifts and helps which can only be enjoyed in
the Catholic Church. Therefore, may they enter into
Catholic unity and, joined with us in the one, organic
body of Jesus Christ, may they together with us run
on to the one Head in the society of glorious love.®

* Ibid., p. 8. “ For this reason, We deem it fitting to speak to you on this sub-
ject through this Encyclical Letter, developing and explaining, above all, those
points which concern the Church Militant.”

8 Ibid., p. 14, n. 22. ® Ibid., p. 46, n. 103.
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Of special significance are the two phrases: “enter into
Catholic unity ” and “joined with us in one organic Body
of Jesus Christ.” As mentioned above, the ratio of mem-
ber of the Mystical Body depends on the ratio of Mystical
Body. What the Holy Father means by members and those
who do not belong to the visible Body of Jesus Christ, depends
on what he means by Mystical Body of Jesus Christ.

It is a fact that the Pontiff devoted considerable space to
developing the ratio of Mystical Body of Christ*® Taking the
name Body first, he developed a strong case for the visible and
organic nature of the Church. Next, he explored the multiplex
relations of Christ to his Body. Finally, he comes to a pro-
found exposition of precisely the analogical ratio of Mystical
Body, by analysing the ratio of Mystical.

The Pontiff carefully justifies the use of the name Mysti-
cal as a suitable means of distinguishing the Church from 1)
Christ’s physical body, enthroned in glory at the right hand
of the Father and hidden under the Eucharistic veils (It is
well known that in antiquity the name mystical was used to
designate the Eucharistic Body of Christ); 2) from any phys-
ical body: in the physical body, the parts, the members, have
no individual subsistence and no perfection proper to them,
independently of the whole; 8) from any merely moral body:
in such a body, the principle of union is nothing else than the
common end and the common co-operation of all under the
authority of society for the attainment of that end.

Unlike the physical body, “the church exists both for the
good of the faithful and for the glory of God and Jesus Christ
whom He sent.” Undoubtedly, according to the traditional
view in the Church, the glory of God and of Jesus is the prin-
cipal end of the Church. It might be asked does the Church
manifest the glory of God more perfectly by what she is or
by what she does? A parallel question would be: Does Jesus
Christ manifest the glory of his Father more by what he is

¢ Ibid., pp. 29-80, nn. 60-63.
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than by what he does? The answer to both, I think, is: by what
he is; by what she is. But what is she?

The Pontiff reaches for the ultimate answer to this question
by distinguishing the Church from a merely moral and juri-
dical body. This Church is such a body, but it is mysteri-
ously, incredibly more than this. In the Church there is moral
and juridical collaboration for a common end; yet “ this col-
laboration is supplemented by another internal principle,
which exists effectively in the whole and in each of its parts,
and whose existence is such that of itself it is vastly superior
to whatever bonds of union may be found in a physical or
moral body. As we said above, this is something not of the
natural but of the supernatural order; rather it is something
in itself infinite: the Spirit of God, who, as the Angelic Doctor
says, “ numerically one and the same, fills and unites the whole
Church.”

At first glance, this sentence might be disappointing to any-
one looking for a revelation of the profound reality of the
Church, the Mystical Body of Christ. We acknowledge the
intimate role of the Holy Spirit in the life of the Church; He
is the soul of the Church, and yet He is not the Church, not
the Mystical Body of Christ in its created reality. Is the Holy
Father suggesting that the whole reality that is called Mys-
tical Body is simply dependent on the moment-to-moment uni-
fying action of the Spirit? Yet what he says is clearly true—
whatever reality the Church has, flows from the all-pervasive
presence of the Spirit. The Holy Father closed with a quota-
tion taken from St. Thomas;* in fact, the whole point he is
making is taken from St. Thomas. While I do not wish to pre-
sume that the following developments are cloaked in the auth-
ority of the Holy Father, on the basis of this one quotation,
T do think that it may be profitable for our present discussion
if I expand on one word in that quotation, “ unites,” ‘“he
unites the whole Church.”

In his writings, St. Thomas approaches the unity of the

1 Summa Theologiae, 1111, q. 39, a. 1.
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Church from three distinet, yet not completely separable ele-
ments in the reality of the Church. In his Exposition of the
Creed,* he places the cause of unity within the Church as one
Body, of which the Spirit is the soul, in the three theological
virtues: in the unity of faith, for all Christians who are of the
Body of the Church believe the same; in the unity of hope,
for all stand firm in the one hope of attaining eternal life; in
the unity of love, for all are linked in the love of God and in
love for one another, which when genuine manifests itself in
a solicitous and compassionate service of one another.

In this passage, St. Thomas is touching the inner being
of the Church, the intrinsic form that gives vitality to the
Church, the principal formal effect of the indwelling Spirit;
the life of faith, hope and love is God’s life shared by men.
But is he touching the unique being of the Church as the
Miystical Body of Christ on earth. We willingly acknowledge
that true faith, hope and charity exist in men, who are not
baptized, likewise in men, who are baptized and yet are not
in the unity of the Church.

One further point: although St. Thomas is presenting the
most hidden aspect of the being of the Church, there is a
strong suggestion in the text that this must be made visible,
that it is visible in the open profession of one faith and one
hope, in the mutual service of all the members.

With regard to the last point, there is a possibly significant
statement by St. Thomas in this same work, in the article,
“ the communion of saints,” or rather, as he understands it,
the “communion or communication of holy things.”*® It
reads: “ And because all the faithful are one body, the good
of one is communicative to another. . . . Among other mem-
bers of the Church, Christ is the principal member, because
he is the Head, according to Ephesians 1.22: ‘ And him he
gave as head over all the Church, which indeed is his body.””
To the mind of St. Thomas, the reality of the Church, as the

12 Opuscula Omnia, ed. Mandonnet. Vol. IV, pp. 878-9.
1% 0p. cit., p. 381.
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Mystical Body of which Christ is Head and the faithful are the
members, is presupposed to the communication of spiritual
goods and is not constituted by such interchange; the Church

¢ 2

is ” before she “does.” There is, then, a profound * com-
munication,” below the level of giving and receiving, of action
and passion.

The second approach to the unity of the Church is found
in the Contra Gentiles. It is an extraordinary presentation of
an aspect of the Church that is causing so much reflection
today——the juridical aspect. The context is the four chapters
on the sacrament of Orders, immediately, the nature of epis-
copal power and especially the primacy of one bishop in rela-
tion to the unique oneness of the Church.

Clearly, then, the chief direction of the faithful belong to the
bishops. But this, too, is clear: Although people are set apart ac-
cording to differing dioceses and states, yet, as the Church is one,
so must the Christian people be one. Therefore, as for the specific
congregation of one Church one bishop is called for who is the
head of that Church; so for the entire Christian people there must
be one who is the head of the entire Church,

Then, too, the unity of the Church requires that all the faithful
agree as to the faith. But about matters of faith it happens that
questions arise. A diversity of pronouncements, of course, would
divide the Church, if it were not preserved in unity by the pro-
nouncement of one. Therefore, the unity of the Church demands
that there be one who is at the head of the entire Church. . ..

No one should doubt, furthermore, that the government of the
Church has been established in the best way, since He has dis-
posed it by whom “kings reign, and lawmakers decree just things”
(Prov. 8:15). But the best government of a multitude is rule by
one, and this is clear from the purpose of government, which is
peace; for peace and the unity of his subjects are the purpose of
the one who rules, and one is a better constituted cause of unity
than many.**

We must beware of dismissing this notion of St. Thomas
too lightly. I do not think that anyone will seriously main-

¢ The citations from the Contra Gentiles are from the series On the Truth of
the Catholic Faith, Bk. IV, c. 76, pp. 290-291.
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tain that anarchy is the rule in the Church of God. There is
some form of government and we can understand it only in
terms of our historical experience. There is no question but
that the concept of a monarchical episcopate has been ac-
cepted in the Church since before the time of Ignatius of
Antioch. Above all, we must not allow the historical modes
in which authority in the Church has been used and abused
to distort our consideration of it. A kingdom established by
Christ and ruled by his Spirit should be able to preserve order,
unity and peace through the exercise of authority, and ex-
cellence through the opportunities for all to rise to the chal-
lenge of Christian idealism—{reedom through love.

The militant Church, moreover, derives from the triumphant
Church by exemplarity. . . . But in the triumphant Church one
presides, the one who presides over the entire universe—namely,
(God—for we read in the dpocalypse 21:2: ‘ They shall be His peo-
ple and God Himself with them shall be their God.’ Therefore, in
the militant Church, also, there is one who presides over things
universally.®

Today, we would prefer to speak of the Church as the
eschatological ikon of the heavenly Church.

While the papal power is the vital organ of the visible, his-
torical unity of the Church, it is obviously only an organ
and not the one body of the Church. Have we exhausted St.
Thomas’ thought? By no means. The final key is found in
his notion of the sin of schism.'* We should be alerted to
something special by the fact that St. Thomas places schism

15 Cf. Stephen E. Donlon, S.J., “ The Monarchical Episcopate: Its Development
and Significance,” in Chicago Studies II (Spring, 1963) 1. Summarizing the con-
clusions of Jean Colson in his Les Functions ecclesiales tux deux premiers siécles,
the author writes: “ The union between bishops and community, says Colson, is
so strict that the bishop is, so to speak, the incarnation of his church. He sums
it up; he is the image of its living unity which he creates around him. . . . He
is the pole of unity about which all is solidly centered and ordered and unified:
one God, one Christ, one temple, one altar, one Eucharist, one Spirit and Body,
one faith, one hope, one love. To achieve this unity one bishop stands at the head
of the corona of priest and of the community.” p. 78.

1% Loc. cit., aa. 1, 2.
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among the sins against charity, as opposed precisely to peace.
“Peace ” is traditionally almost a technical name for the one-
ness of the Church, which the faithful have always looked
upon as one of the most precious elements in the reality of
the Church.””

St. Thomas immediately identifies “ peace ” with “unity ”;
schism is a special kind of sin by which one intends to sep-
arate oneself from unity which charity realizes. The phrasing
is important; St. Thomas never says simply that schism is
opposed to charity.

In the first article he says that it is opposed to the unity
of ecclesiatical unity.”® In the body of the article, he explains
that it is not just a question of personal relationships, which
should unite the faithful with the bond of spiritual love, but
the charity which binds the whole Church in the unity of the
Spirit. In other words, it is a unity that is produced by the
Charity who is the Holy Spirit himself. This is “ the principal
union,” since all particular unions within the Church are or-
dered to the unity of the Church.

This unity of the Church, he continues, is realized: 1) in
the linking of the members of the Church to each other, in
“ communication ”’; 2) and in the ordering of all the members
to one head; this Head is Jesus Christ, whose vicar in the
Church is the Supreme Pontiff. This article concludes with the
words we cited at the beginning of this paper, which are echoed
in Canon Law. From what we have seen of St. Thomas’
thought, we can appreciate why he joins the two elements with
an “and.” Schismatics are rebellious against the Church in its
hidden and most profound reality as well as against its visible
manifestation and protective organ.

Having determined that schism is a special kind of sin, St.
Thomas, in the second article, brings up a question that recurs

17 ¢ The reward for those ‘in peace’ can never come to men who have broken
the peace of the Lord by the frenzy of dissent.” The Unity of the Catholic Church.
Trans. by M. Benevot, S.J. Ancient Christian Writers, No. 25 (Westminster, Md.:
Newman Press, 1957), p. 54. Cf. n. 96,

18 0p. cit., a. 1, ad 3um.
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whenever he discusses virtue and vice. His concern for the dig-
nity of a virtue or the malice of a vice may seem academic to
some, but the fact is that such discussion throws considerable
light on the precise nature of the virtue or vice. This is espe-
cially true in regard to vices, for, since they are privations,
losses, they can be understood only in terms of the good which
is lost.

St. Thomas discusses the comparative malice of the sins of
infidelity and schism. His discussion is, incidentally, a good
example of his concern to include both essential and existen-
tial considerations. The principle he uses here and elsewhere
is that the gravity of a particular sin may be judged both
according to its specific malice, that is, according to the pre-
cise good it opposes and according to the existential circum-
stances in which it is committed. Now, since circumstances
are particular and can vary infinitely, when one asks in a gen-
eral way about the comparative gravity of two sins, the ques-
tion must be taken to refer to the specific character of the sins
in question. Under this distinction, one could include the case
of anyone, who, in virtue of the circumstances of complete
good {faith, is entirely free of the malice of the sin of schism
and yet the victim of its formal effect—separation from com-
munication with the members of the Church in union with the
See of Peter. Here it would not at all be a question of the sin
of schism, but of a state or condition of schism.

Getting back to a comparison of the specific malice of in-
fidelity and schism, infidelity is clearly a graver sin, since it is
opposed to the greater good. There are two goods involved:
God himself, as First Truth, who is the object of faith; the
participated good which is ecclesiastical unity. There can be
no question but that the privation of a divine good is greater
than the privation of a created good. The created good in-
volved is a common good, bonum multitudinis, yet it is infin-
itely inferior to the divine Common Good itself. On the other
hand, of all created goods, the good of ecclesiastical unity is
the greatest good of men, hence schism is the greatest sin
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against love of neighbor (and, may we add, the state of schism
is the greatest evil that can befall men who believe in and
love God and the Lord Jesus Christ).

In view of the importance of this question for our contem-
porary concerns, we feel justified in reproducing somewhat in
detail the reflections of Cardinal Cajetan on this teaching of
St. Thomas.™

That he recognizes the importance of what St. Thomas is
saying is clear from his initial statement: here we are dealing
with the very being of the Church, for unum sequitur ens, one
follows upon being, that is, in reality one and being are iden-
tical; the ratio of one adds nothing to the ratio of being except
a negation of division. There is no being that is not one; each
kind of being has its own kind of oneness. So to ask about the
oneness of anything is to ask about its very being,

Cajetan approches the unity of the Church with three ques-
tions prompted by facts in the life of the Church admitted
by all.

The Questions:

1. What precisely is the unity that schism opposes? Is any-
thing destroyed by schism except the relation of subjection to
one head? It would seem not. The being (esse) of faith, of
hope, of sacraments and worship can coexist with schism. On
the other hand, the being of charity is destroyed, indirectly
by any mortal sin, directly only by hatred or contempt, neither
of which is the sin of schism.

2) Nevertheless, schism is looked upon as a sin against
charity; but how can it be? Schism seems to destroy some-
thing that does not depend upon charity: anyone in the state
of mortal sin can also commit the sin of schism. Perhaps, after
all, schism is simply a sin of disobedience, a refusal of submis-
sion to the Holy See.

8) Besides, how can schism destroy the unity of the Church?
The unity of the Church cannot be destroyed, unless there

1 Commentarium in Summam Theol,, II-11, q. 89.
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can be many Churches, or the Church of Christ can cease to
exist before the end of the world, for the unity is the being
of the Church.

The Answers:

In seeking to determine as carefully as possible the mys-
terious being of the Church, Cajetan passes swiftly through
the traditional categories of created being, easily dismissing
substance, quantity, quality and the other five that close the
list. That leaves: 1) action and passion; 2) relation. In other
words, he is left with the question: is the reality of the Church
in the category of action and passion or in the category of rela-
tion? Since we are contemplating (however analytically) a
reality that embraces the God-Man, Jesus Christ and the
human persons who are one body with him, perhaps we may
be permitted to translate Cajetan’s terminology as follows:
does the reality of the Church consist solely in intersubjective
relations or in relations that are objective, binding the Head
and the members in one being, independently of the subjec-
tive relations existing at any one moment? 2

Cajetan points out that there is a kind of unity among
the faithful insofar as they all believe one truth, hope for one
good, love one Being, the Triune God, and possess the same
sacraments. But this is a unity of likeness, not of being. (We
pointed out earlier that this likeness is shared by those who
are not united to the Church.)

There is also the unity of headship, Christ in heaven, his
vicar on earth. By virtue of the relation to one Head and his
vicar, and the interaction between them and the members,
there is a unity; all are under one, like several kingdoms under
one sovereign; but they are not thereby one being. (In this
connection, we should note that simple disobedience to the Su-
preme Pontiff is not necessarily a sin of schism.)

As he approaches the final unity in which he discerns the
radical being of the Church, Cajetan, in an almost uncon-

20 Ct. supra pp. 194-195.
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scious witness to the mystery of the reality, shifts his atten-
tion to a single member of the faithful, in order to show that
the reality of the Church is the interrelation of all the faith-
ful. Accordingly, each one of the faithful is the subject of a
relation (esse relativum—a predicamental relation), which is
real and objective. This relation constitutes him a part of a
numerically one people, city, house; through this relation he
is dependent for his existence as a member upon the whole.

The Holy Spirit, the all-pervading soul of this whole, moves
each of the faithful to works that are interior or exterior as
parts of one reality, for the sake of the one reality, accord-
ing to the requirements of that one reality, which is the
Church of God. Each of the faithful believes that he is a mem-
ber of the Church and as a member of the Church he believes,
hopes, loves, administers and receives the sacraments, teaches,
learns, ete.; he does all things for the Church, as a part of the
whole (cujus est quidquid est); and he does all things accord-
ing to the faith and tradition of the Church.

This unity is a supreme good (summum bonum), not abso-
lutely, but in the order of good for our neighbor and ourselves;
it is a good of the whole world, a spiritual good, essential,
principal; it is the very being of the Church as it is one thing.

And, he adds, the most perfect sign of this reality of the
Church is a General Council!

There were two other questions that Cajetan raised at the
beginning of his reflections, the answers to which may be of
help to those of our contemporaries who are pulled between
their love of the Church and their love for those outside the
Church.

Is schism a sin against charity? No, it is a sin against an
effect of charity. To understand this, we will have to be more
explicit than Cajetan is in this passage. The unity of the
Church is not the effect of charity in the hearts of its mem-
bers; it is an effect of the Charity who is the Spirit of Love
himself; unity is the primary formal effect constituting the
Body of Christ as numerically one reality. But is not every
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effect of the Spirit in the Church an effect of Charity? Of
course, but this effect, the unity of the Body, the paz of the
Church, is brought into being for the sole purpose of being
the image of the oneness of the Father, Son and Holy Spirit,
of the love of the Father for Jesus Christ, of the love of Jesus
Christ for all men. If the one Body, the one Church is a com-
mon good, if it is the supreme good, that apart from God him-
self, God has prepared for men, then it is, in an unique way,
an effect of the Spirit of unitive Love and Loving Union.

This fact is behind the point that Cajetan is making when
he states that the preservation of union within the Church
can be an “ unformed ” effect of charity; that is, a man who
commits a mortal sin, say, of theft, does not thereby commit
a sin against the unity of the Church, just as a husband who
commits a mortal sin does not become unfaithful to his mar-
riage union. The good of unity, either of the Church or the
marriage, though intrinsically supernatural, can be effectively
embraced and maintained by someone who is in the state of
serious sin. Again going beyond Cajetan, we may say that the
good of unity may be lacking in one who has charity but is
not in common with the bishops and faithful of the Catholic
Church.

In answer to the third question, Cajetan replies that, al-
though the formal schismatic intends to destroy the unity of
the Church, all he accomplishes is to separate himself and his
followers from that union.

What then is the ratio of member of the Church, of the
Mystical Body of Christ? It is a human being in whom there
inheres by power of the Holy Spirit a real relation whereby he
is objectively linked to Jesus Christ as Head and to all other
human persons who are of the Mystical Body of Christ. Note
that, insofar as Jesus Christ is a member of the Mystical
Body, namely, the Head, therefore, as man, He is really related
to all His members. The foundation of this real relation is the
action of Christ, as the human instrument of the divinity, in
Baptism, incorporating a man into himself by imprinting the
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character of his priesthood upon him and at the same time
causing the real relation that constitutes the reality of his
Mystical Body and infusing regenerative grace into the soul.
In the administration and reception of Baptism in the way
fully intended by Christ, there are three effects produced—
the character, the real relation, the grace. From all that we
have said above, it is clear that these three effects are separ-
able. An adult receiving Baptism in the Church with an
attachment to serious sin, would receive the character, the real
relation, but not the grace. A baptized Catholic who commit-
ted a formal sin of schism would lose grace and the real rela-
tion, but retain the character.

Would it be correct to maintain that a person baptized in
a schismatic sect would, if in bad faith, receive the charae-
ter, but not the relation nor the grace? If in good faith, would
he receive the character and grace, but not the real relation?
This is the position of St. Augustine.”® As there can be valid
baptism without the Spirit, that is, without grace, so there can
be valid baptism without the Church.

What, in the final analysis, is involved here is the sacramen-
tality of the Church. We are well aware of the fact that we
have been using the word “ sacrament ” much too narrowly,
confining it to the sacremental rite. We are beginning to
appreciate the “ sacramentality ” of the presence on the altar
of the Victim Christ under the species of one bread and one
cup that may be shared by the many who are one body. The
sacramental grace of the Eucharist is precisely ordered, not
just to nourishing the individual Christian, but to preserving
and making more and more visible the one Mystical Christ.
The bond of matrimony is the “ sacrament ” of the union of

2 ¢ Quemadmodum autem Spiritum Sanctum habent filii dilecti, non habent filii
maligni, et tamen Baptismum habent; sic et Ecclesiam sicut habent catholici, non
habent haeretici et tamen Baptismum habent . . . Itaque sicut potest Baptisma
esse et unde se aufert Spiritus Sanctus; ita etiam potest esse Baptisma, ubi non
est Ecclesia.” De Baptismo, 1, 5, PL 43, 198; cited in Enciclopedia Cattolica, 111,
c. 756.
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Christ and his Church; the sacramental grace of matrimony is
ordered to making this bond visible.??

So everything in the Church is “ sacramental,” including
the juridical relations between the members. How else, by
what other kind of being, could men be visibly joined together
except by juridical bonds? This sacramentality of the major
juridical bond—submission of all the bishops and their faith-
ful to the vicar of Christ on earth is magnificently stated by
St. Thomas:

But let one say that the one head and the one shep-
herd is Christ, who is one spouse of one Church; his
answer does not suffice. For, clearly, Christ Himself
perfects all the sacraments of the Church: it is He
who baptizes; it is He who forgives sins; it is He, the
true priest, who offered Himself on the altar of the
cross, and by whose power His body is daily conse-
crated on the altar—nevertheless, because He was not
going to be with the faithful in bodily presence, He
chose ministers to dispense the things just mentioned
to the faithful. ... By the same reasoning, then, when
He was going to withdraw His bodily presence from
the Church, He had to commit it to one who would
in His place have the care of the universal Church.
Hence it is that He said to Peter before His ascension:
“TFeed my sheep ” (Jn. 21:17); and before His pas-
sion: “Thou being once converted confirm thy
brethren ” (Luke 2:32) ; and to him alone (i.e., as an
individual) did He promise: “I will give to thee the
keys of the kingdom of heaven” (Matt. 16:19), in

. order to show that the power of the keys was to flow
through him to others to preserve the unity of
the Church.*

22Yd, “ The Sacramental Grace of Matrimony,” James M. Egan, O.P. in Pro-
ceedings CTSA, 19586,
28 The Truth of the Catholic Faith, Bk. IV, pp. 291-292.
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This is in line with the strong words of St. Cyprian (who
did not always strongly adhere to their implications) :

God is one, and Christ is one, and His Church is
one: one is the faith, and one the people cemented
together by harmony into the strong unity of a body.
That unity cannot be split; that one body cannot be
divided by any cleavage of its structure, nor cut up in
fragments with its vital elements torn apart.

James M. Ecan, O.P.,

St. Mary’s College
Notre Dame, Ind.
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meaning in Sacred Scripture. At times it is applied to

the people of Israel wandering through the desert,' at
other times to a Christian society of domestic characteristics?
or, of greater extension, to that of a city ® or a region.* The
term is also applied to the society of all the children of God
redeemed by Jesus Christ and established on the foundation
composed of the apostles.® Frequently in the Sacred Books
allusion is made to the reality signified by “church” through
the use of a considerable number of metaphors: flock,® vine-
yard,” house of God,® heavenly Jerusalem,® spouse.*® We can-
not make an indifferent attribution of all these names to the
Church without falling into complete theological nominalism.
Yet this is a matter of metaphor, and metaphors necessarily
have a partial content:** each metaphor sets in relief a par-
ticular detail about the true Church.

Among such metaphors is that of body, possibly the most
frequently employed by St. Paul. Men united with Christ con-
stitute a body of which He is the head and we, the members.
With this we are already interpreting the terms in the title
of this article. Speaking of the members of the Church is the
same as speaking about parts of the Church by reason of its
existence as a body. And since the Church is a mystical and
social body, to give an adequate answer to any question about
members of the Church, it will be necessary to speak about

14 I VHE word “ church ” does not always convey the same

* Translated by C. F. Lehner, O.P.

* Acts 7:88. ¢ John 10:9 sq.

2 Rom. 16:4-5. 7 John 15:1-6.

% Acts 8:1. 8] Peter 2:5; 1 Tim. 3:15.
4 Aets 9:31; 1 Cor. 16:19. ® Gal. 4:26-31.

5 Acts 20:28; I Cor. 12:28. 1% Ephes. 5:25-27.

1 Summa Theol. 1a, q. 88, a. 8; Illa, q. 8, a. 1, ad 2um.
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those who belong to it inasmuch as it is a mystical body as
well a social body.

A further determination is also necessary. The expression
“mystical body,” which nowadays entails the twofold charac-
teristic of being mystical and social, that is, vital and inti-
mate on the one hand, and external and visible on the other,
has had another meaning when applied to the Church of Peter
m the patristic and theological tradition. Again when speaking
about the members, one must determine the meaning which
“body ” has with regard to both attribution and predication.

First of all, here on earth during the centuries preceding the
coming of Jesus Christ, the mystical body was a reality hav-
ing only an intimate and recondite character. Even now it
continues to be this reality in a way which transcends the
earth. It is the body made up of all those who are in vital
union with Christ through the grace which comes from Him
and through Him without the mediation of an institutional
organism. This body had on the earth, and today has beyond
this earth, broader limits than those which we shall presently
indicate for the Church of Peter.

Secondly, the mystical body is circumscribed in both space
and time—the space being that of earth and the time extend-
ing from Jesus Christ until the end of the world. In addition
to being intimate and recondite, or supernaturally alive, it is
also social. Thus, to belong to it, one needs something besides
union with Christ through grace. To attain social incorpora-
tion in Christ, one needs the mediation of the ecclesiastical
society; therefore, no one can be a member in this second
sense of mystical body without being also a member of the
society in which this mystical body is, as it were, incarnate.

From what has been said it should be clear that the prob-
lem of membership in the Church, or in the mystical body of
Christ, has two distinct perspectives which permit of their own
proper solutions.

The Members of the Church in the First Sense. To make a
proper confrontation and resolution of the problem about
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these members, we must not lose sight of the following truths:
first, the redemption accomplished by Christ is universal and
reaches all men, from Adam to the last of his descendants; sec-
ondly, in the present order of providence, there is no grace
coming to men from heaven which is not Christian, which
does not come through Christ, and which is not related to
Him; thirdly, all grace is sanctifying or supernaturally vivify-
ing in some way or other. Some graces have this characteris-
tic in the plan of preparation: they do not sanctify, but they
prepare the way for other graces to sanctify. We refer to
charisms, the graces gratis datae, actual graces. Other graces,
however, have this characteristic in the scheme of accomplish-
ment: they sanctify in fact. We refer to habitual grace and
the infused virtues.

If all of this is due to Christ, if all is sanctifying or vital
and, therefore, elevates the implied capacity, and incorporates
in a vital way, and if, on one or another level, it reached all
of the just persons of the Old Testament and reaches all of
those who today are not on earth, there is an easy explana-
tion for the usual statements found in Secripture, in patristic
and theological tradition, and in the ordinary language of the
faithful. In fact, St. Paul speaking of a headship in Christ
referred, not only to the just who now live here on earth, but
to all men wherever they live and of whatever time they may
be. This is not only a headship of order and perfection, but
it is also one in the communication of redemptive grace.*? The
Apostle also notes the comparison between the second Adam
and the first, while affirming the superabundance of good
granted by Christ.*®

Agreeing with these affirmations of the Apostle, the Fathers
speak about the universal Church or the Church which begins
in Abel.** The whole human race has belonged to this Church
from the very beginning. Such a teaching is also supported

12C0ol. 1:18 sq.
3% Rom. 5 passim.
1S, Gregory, M., PL 76, 1154.
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by this statement of St. Thomas Aquinas: “ Like us, the an-
cient Fathers belonged to the body of the Church.” *® The faith-
ful do not merely recognize one Church, namely, that estab-
lished here on earth by Christ, which they call “militant.”
They also speak of the “ Church suffering ” and the “ Church
triumphant.” In purgatory there is grace, and it comes from
Christ. In heaven there is glory, and it comes from Christ. In
both places there is vital incorporation with Him. The souls
and the blessed are His members.

On the basis of this statement, we must conclude that all
the men living on earth before the establishment of the pres-
ent Church were members of a universal Church, or mystical
body, the members of which are incorporated into Christ
without the mediation of the social institution which is the
Church of Peter. Even today all those in heaven and in pur-
gatory are its members.

To understand this truth, we must resort to a teaching of
classical theology. In so doing, we would observe that there
is a tendency not to use the great teachers of the past in the
measure of their value. In the present case, St. Thomas has
left us in an article of the Summa a teaching which has not
become outmoded. Rather it has a profound content of per-
ennial value. We refer to his distinction between actual and
potential members.

The expression “ potential member ” does not mean that
this is a matter of mere logical or objective potency, a non-
repugnance or non-impossibility. It means that one possesses
a real, authentic principle the fulfillment of which is never-
theless potential. A potential member is one who, although
not having supernatural life whereby he is vitally incorpor-
ated, yet has something which, when used well, will lead him
to achieve this incorporation. This something is the potency.
And, according to St. Thomas, it embraces several elements
of which we shall speak later.

The blessed are actual members of this universal Church or

18 Symma Theol. la, q. 8, a. 8, ad Sum.
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mystical body. They are those most intimately incorporated
with Christ; from Him they receive the supernatural element
which makes them blessed. The souls in purgatory and just
persons living on earth before Christ’s coming, as long as they
lived on earth, were also actual members of the Church. All
others are potential members. Each person possesses at least
a juridical title, a moral title, and an ontological title—three
realities ordering them to the possession of sanctifying grace,
whereby they would be changed into actual members provided
they used these well. We refer to the right to grace which all
possess by the very fact of being redeemed. (Those living
before Christ were already redeemed in divine acceptation,
although Christ had not yet come.) We refer also to the ordi-
nation of all their ethically good acts to their supernatural
end, namely, salvation. They were ignorant of this destiny,
but God was not ignorant of it. Since in actual providence
there is not a natural but only a supernatural end, and since
God never prescinds from the ultimate end, it follows that He
ordered such good acts of pagans to this end. Finally, we refer
to the divine impulse which moved them to perform ethically
good acts, an impulse which was an actual grace proportion-
ate to the end to which God ordained their acts. Thus we have
three titles: juridical, which we have called “right ”; moral,
which we have called “ordination ””; and ontological, which
we have called “impulse.” These were authentic realities
which, well utilized, could have brought the person to the
possession of habitual or sanctifying grace. Therefore such a
person can be regarded as a potential member of the Church.

The Members of the Mystical Body in the Second Sense.
With the establishment of the Church of Peter, however, a
modification is introduced. From that time on, what has just
been indicated becomes insufficient for membership in the
mystical body here on earth. For incorporation with Christ
and membership in His mystical body, putting oneself in direct
communication with Christ is not enough. This must rather

36 St. Thomas; In I Sent., dist. 46, q. 1, a. 1.



THE MEMBERS OF THE CHURCH 83

be done through the social institution in which He sought to
incarnate supernatural life. To be an actual member, or to
have sanctifying grace, men must belong, in some way, to the
society of Peter. And this is true even if they are only poten-
tial members, since they must bear some relation to this
society.

All this follows because Christ willed that, once the Church
of Peter was established, it would be the depositary and ad-
ministrator of two divine elements which give supernatural
life to men on earth. Divine truth and grace are in this
Church, and this Church administers them. From this it also
follows that, to be incorporated into Christ, one must belong
to this Church. The affirmation is serious, but certain. It is
based upon the teachings of the Gospel, repeated by a con-
stant tradition, and insistently recognized by the magisterium.

Peter is the rock upon which the Church is built,'” and the
apostles are with him.** Moreover, concerning this Church of
Peter, the Lord says that it has His presence for guaranteeing
divine truth,*® and that it is the possessor and administrator
of grace.” Without Peter there is no guarantee of divine truth
nor is there divine, sanctifying grace. This is equivalent to
saying that, without him, there is no mystical body, inasmuch
as the reality of this body consists in union with Christ
through the direction (knowledge) and the motion (char-
ity) which goes down into the members from the head.

Two pontifical documents have recently brought this re-
vealed and traditional truth to mind.

For the definition and description of this true Church of Christ,
which is the holy, Catholic, apostolic, Roman Church, there is
nothing nobler, nothing more excellent, nothing more divine than
that phrase whereby it is called the mystical body of Christ—an
expression which springs and, as it were, germinates from what is
frequently taught in the Sacred Writings and the writings of the
Holy Fathers.®

17 Matt. 16:18. 8 Ephes. 2:20. 1 Luke 22:32.
20 Matt. 16:19; Luke 10:16.
2 Mystici Corporis, AAS, XXXV (1943), 199.
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Thus speaks the Encyclical Letter Mystici Corporis. And
Humani generis insists upon this, since, among the danger-
ous fruits of new currents in theology, Pius XII includes:

[Persons who] do not deem themselves obligated to embrace the
teaching which we expounded in an encyclical some years ago and
which is based on the sources of revelation, according to which the

mystical body of Christ and the Catholic Church are one and the
same thing.??

Yet, what type of identification is involved here? It is very
clear that this is not a matter of formal but of material iden-
tification. It does not involve inseparable conjunction in one
identical subject. In other words, what is mystical or vital in
the Church, namely, the graces of Christ, and what is social,
that is, characteristic of the Church of Peter, are not two
elements which are really the same, since grace also existed
in the universal Church of which we have just spoken. This
matter is clear. Yet these two elements are, in an insepar-
able manner, in one identical collective subject, namely, the
Church of Peter, in such a way that this Church alone pos-
sesses the two characteristics. There is, then, an identity of
subject (material identity) with a distinction in value (for-
mal distinction.) This interpretation is demanded by the very
theological data which are involved: graces, which constitute
the first characteristic; and social elements, which constitute
the second characteristic. Moreover, this interpretation is con-
firmed by the structure of the first two parts of the encyclical
Mystici Corporis, as well as by the very words of this ency-
clical, which condemn a distinction of opposition, but not a
distinction of coincidence.?®

This means that the problem about membership in this mys-
tical body on earth can be approached from two points of view.
Since the body is mystical or recondite inasmuch as it pos-
sesses grace, and social or visible inasmuch as it possesses an
institutional character, it follows that incorporation can be

22 Humani generis, AAS, XUII (1959), 571.
28 AAS. XXXV (1948), 224.



THE MEMBERS OF THE CHURCH 85

appreciated from the first point of view (namely, that of
grace) or the second (namely, that of the social aspect
Understand that we are not resolving the problem by saying
that some are members of the soul of the Church and others
of its body. We are speaking of the members of the mystical
body of Christ here on earth; and this body is the Church of
Peter, such as the Lord established it. He established it as
mystical and social, and whoever does not belong to it with
these two specific notes does not belong to the Church of
Peter. Consequently, whoever pertains to it in the mystical
aspect belongs also to the social part; otherwise they would
not be members of the mystical body of the Lord, which is
precisely social. And since this is the only mystical body pos-
sessing grace, it follows that they would not belong to any
mystical body. Moreover, whoever belongs to it through the
social part in any way belongs also to the mystical part. Sum-
marily, one is simultaneously a member of the recondite and
visible, or one is not a member at all.

Here it is opportune to recall the theological doctrine on
the votum, the desire, tendency, or ordination. This is a teach-
ing which has many applications in theology. At times, this
desire or ordination is personal, because it consists in an expli-
cit act of the will or because it is implied in another act of
the same potency. For example, the catechumen who wants
to be baptized has an explicit personal desire. The pagan who
wants to fulfill God’s will completely has an implicit and
unconscious personal desire for baptism, since it is God’s will
that he be baptized. At other times the desire or ordination
is only real. This is not associated with the personal will of
the person to whom it is attributed, but with things within
him. Since things, too, can have an ordination or tendency to
something, they can have a votum. Thus, for example, in the
actual order of providence, healing grace has a votum for ele-
vating grace, since the former is not separated from the lat-
ter; baptism has a votum for the Eucharist; the real presence
of the Lord’s Body in virtue of the words of the consecration
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of the bread has a votum for the presence of His Blood, etc.

On the basis of the foregoing explanations, we can classify
the members of the mystical body of Christ here on earth,
and explain how each of the members about whom we shall
speak is a member.

Some are real and perfect members of the mystical body
according to the two aspects of which we have just spoken.
They are perfectly incorporated into Christ in a vital man-
ner, since they live in grace; and this they have done through
a real and perfect incorporation with the social body which,
here on earth, possesses and administers grace, since they
make the profession of faith, receive the sacraments, and are
subject to the hierachy of Peter and the bishops.

Some are real members of the mystical body under the
first aspect, since they possess grace, but are intentional or
in voto members under the second aspect, since they have
the social aspect merely by way of desire. This desire is con-
scious in some, namely, catechumens, and unconscious in
others, namely, those pagans who, fulfilling the natural law
and being disposed to fulfill God’s will in all matters, have
received sanctifying grace from Him.*

Some are real members of the mystical body under the
social aspect, and only intentional or in voto members under
the vital aspect, namely, those who live within the Church,
but not in the state of grace. They possess the sacramental
character, for example, as a divine reality which, although not
sanctifying them, is ordered to grace actuating it in its proper
domain. Submission to the hierarchy and the profession of
faith likewise have an ordination to grace.

Some are real members of the mystical body in a perfect
manner under the vital aspect, since they live in grace, and
in an imperfect manner under the social aspect, since they
possess something of this, but not everything. Through what
they have, they belong really, too; as regards what they lack,
they belong only in voto. We refer to the separated brethren.

24 Denz. 1677; Mystici Corporis, AAS. XXXV (1943), 243.
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Some of these have a partial external profession of faith, and
some of the sacraments. Others have the complete faith and
all the sacraments, as well as a hierarchy, although this is
truncated. In the measure wherein they possess these things,
they are real members; in the measure wherein they are lack-
ing, they are intentional members, since what they possess
tends to and is ordered to completion regarding what is
lacking.

In short, there is no longer any church other than that of
Peter. There is no longer any mystical body on earth other
than the Church of Peter. It is the possessor and administra-
tor of grace. Yet grace lives in many persons who are sep-
arated from this Church. It lives in them because, consciously
or unconsciously, they are related to the one Church.

Emirio SAuras, O.P.
Real Convento de Predicadores
Valencia, Spain
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